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FOREWORD. 


It is a matter of satisfaction to every student 
of Sankrit Philosophy that the interpretation and 
translation*- of the Siddhantabindu of Madhusudana 
has fallen into such careful and competent hands as 
those of Prataprai M. Modi M. A. When as a Judge 
of the Sujna Gokulji Jhala Vedanta Prize Essay 
I went over the analysis and the rendering of 
text by Prof. Modi for the first time, I was very 
favourably impressed by the scholarly way in 
which the competitor for the Prize has handled 
the task. It was clear the interpreter and the 
translator stood above the text, not the text above 
him. Yet Prof. Modi like a true scholar, did not 
despise any help to be derived from other people’s 
work, which he used independently for liis own 
sound conclusions. 

His own independence and critical method 
possibly made the translator feel at home with an 
independent mind like Madhusudana’s. The very 
ashes of Sankaracharya could have risen in protest 
against such a bold compromise by one of his 
“ followers ” with his opponents, as Madhusudana 
attempted. For, though according to him the 
soul’s material cause is still Brahman, and final 
bliss consists in the real nature of the soul being 
purged from its adventitious mundane forms? yet 
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that purification and preparation for bliss is 
achieved mainly by Bhakti, not by Jnana. This 
is rank heresy in the eyes of Sankarachai ya ; tho 
ugh the end may appear that of a Kevaladvaitio, 
as the mind (the Jivatman) is finally retransformed 
into its innate Brahman form. It was but natural 
that Madhusudana interpreted iadividual verses 
as well as the whole tendency of the Bhagvad 
Gita consistently with his view. To such an in- 
terpretation the text lent itself so readily that a 
mind of lesser acumen than his could not have 
failed to avail himself of the help this Prasthana 
offered. That in Indian philosophjy, ih modern 
times especially, there is hardly anything new 
under the sun, is illustrated by the fact that B. G. 
Tilak’s interpretation of the Bhagvad Gita has 
partly been anticipated by ^he author of the 
Siddantabindu. 

Professor Modi’s translation and interpretion 
shows a happy entente cordiale between East and 
West. The East gives the material to be worked 
upon ^cordiug to critical Western methods. For 
the writer was wise enough to use all the help 
which mss., a printed edition of the text, Sanskrit 
commentaries, sources from which the quotations 
were taken afforded for the literary* philological 
and philosophical inquiry into the text before him. 
The translation is presented in such an external 
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form as a tliouglitful student would expect fron. 
a very careful editor. The Appendices sqeeze 
everything out of the text worth having, and give 
critical and historical details connected with it. 
The monograph is a fine specimen of work done 
and promise for the future. 

R. Zimmertnann. 


St. Xavier’s Villa, Khandala 
21st May 1929. 




PREFACE. 


This Translation of Sidkanta Bindu - s. Qomniexi' 
tary on the Das’as’ioki of S’ri S’ankaracharva, 
was selected out of sevei’al submitted to the Lui- 
versity of Bombay for the Sttjna (iokulji Z(da Ve- 
danta Prise Goinpetition for the year 1921 and is now 
published with its permission. In order that the 
usefulness of this translation may increase 1 have 
contributed some additional materials i)eariDg on 
the subject. In the introduction will be found, 
among other things, a detailed account as far as 
available of the life of Madhusudana Sarasvati 
about which so far very little seems to have been 
written. His ideas on ‘Bhakti’ have been discu- 
ssed in A ppendix 11 while other Appendices give a 
list of his works and names of Authors referred 
to by Madhusudana in his published works. 

The text used for the Translation of Das’as’- 
loki with commentary of Madhusudana is the one 
printed as Advaita Manjari Series No. 3 of Kum- 
bhakonam. I have consulted “Katnavali”, the 
commentary published with the same text 
( Vide P. 82, P. 92, P. 203 ), as also the text of 
Siddhantabindu printed in Benares by Babu 
(rovinddas Gupta in 1888 A . D., where one may 
And more appropriate and easier reading in seme 
cases than in the Kumbhakonam text ( Vide P. 
lOd, P. 148, P. 211 ). 
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The different readings thus collected from vari- 
ous sources have been embodied in App. No. 1 (b). 

‘JtiatnaA-ali’ has been taken advantage of to 
explain the exact sense of some difficult words and 
passages in the Text as will be seen frona the 
foot-notes as also the body of the Translation. 
( VkU. P. 141, P. U2 P. 199, Page 210 etc ) 

Wherever the literal translation of a piece 
appeared to be obscure or bearing a confused 
meaning because of the Sutra-like and complex 
i<tyle of the Text, explanatory notes have been 
added as foot-notes, or in the body of the Transla- 
tion as the occasion required, ( Vide Pages, 35, 57, 
65, 85, 91, 197, 199, 203, 20 1, 210 etc. ) 

Sanskrit words, sentences &c. ad verbatim have 
been quoted where it was found that they would 
be useful and serve as important guides to under- 
moi’e explicitly the translation, both as foot- 
notes and in Appendices ( Vide Pages 197, 199, 
H2 etc. ) 

The number of the pages marked on various 
pages in tbe body of the Translation and Appendices 
correspond with those of the Kumbhakonam Text. 

The sequence of the sentences of the text has 
been strictly adhered to except in a case or two 
where it has been changed with a view to maintain 
continuity of the chain of arguments ( Vide pages 
6b and 71 ). 



Before “Siddhanta Bindu” the text proper co- 
mmences, tnree pages have been separately allo- 
tted to the publication of ‘Das’as’-ioki’ on which 
it is a commentary and every verse of this latter 
is again reproduced in its proper place for the 
purpose of easy reference. 

I be text of the "idhantabindu has been analy- 
sed and divided into topics in accordance with the 
generally accepted division of the tenets of the 
8’ankara Vedanta. 

A brief marginal summary of the topics dealt 
with also appears on every page of the. Translation. 

Quotations in the Siddhanta Bindu have been 
traced as far as possible and are collected in the 
Appendix No. I (a). Some of these were not found 
in the original texts exactly in the same form as 
in the Siddhanta Bindu. W herever this is the 
ease, it is noted in the same appendix. 

A list of the different books consulted^ in the 
preparation of the Introduction is given at the end 
of this preface. 

In brief, every possible attempt has been made 
so that this book might serve the general reader 
and the student. The writer would, however, be 
glad to receive suggestions from readers so that 
they may be utilised in the next edition in ease he 
is fortunate enough to undertake it 



Viii 


1 must take this opportunity of expressing my 
heaitfeit thanks to Kev. Dr. Zimmermann, Profe- 
ssor of Sanskrit, St. Xavier’s College, Bombay, who 
vraspleased tocontribute a very valuable ‘Foreword* 
to this book. He keenly desired that the * Transla- 
tion ’ with Appendices as added by me should be 
published at an early date. This encouragement it 
was that made me bold to place this book before 
the public. This publication would, however, have 
been delayed but for the kindly help advanced to 
me towards its ecst. Contributions have been 
received from the Bombay University and from the 
Bhavnagar Darbar. This latter help has been 
due to the courtesy of Sir Prabhashanker Pattani 
who is too well known for his interest, both in 
his official and private capacity, in education and 
literature to need any elaboration at my hands. 

I must not here forget to mention Principal 
A. B. Dhruva M. A. L. L. B.. Pro- Vice chancellor, 
Hindu University Benares, and Prof. V. M. Mehta 
M. A. L.L. B; D. P. I. Bhavnagar State, to both 
of whom I am deeply indebted for my knowledge 
of oriental and occidental Philosophy, which, in 
a great measure, enabled me to bring this diffi- 
cult undertaking to a successful issue. 

Bhavnagar P. M. Modi. m. a. (b.h.u.) 

18th April 1929. 


Professor of Sanskrit 
Samaldas College. 
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INTRODUCTION! 

1. Madhusudana Sarasvati. 


More tban ooe anchor in the ISanskrit Literature bore 
the came of ftladhnsadana Aufreeht^ 
“ HadhuBudana.” mentions ( a ) Madhnsndana Vaehaspati 

( b ) Madbnsadana who was a‘ GrantBa* 
rian, ( o ) Madhasndana of Parthapnra ( d ) Madhnsndana 
lirtha, ( e ) Madhnsndaoa Maitbila and ( f ) Madfansndann 
Sarasvati. We are here coneerned with ‘ Madhnsndana 
Sarasvati*, the accepted author of the ‘Siddhantabindn’ and a 
prominent Sannyasih of Sankara ^ edanta S<!hool. 

Begarding the parentage of this Madliusndana w# have 
hardly any more information than that 
His Parents. given in ^Pandita la’vara Chandra’s 

Preface in Sanskrit to his edition of the 
Harililavyakbya, a work of Madhnsndana.The first ancestor 
from whom the history of the pedigree of onr author can 
possibly be traced was Eama Misra, The father of onr anthor 
was Pnrandaraeharya or Pramodana Pniandaraeharya nceord- 
iug to Bamajna Pandeya.^ 

In this introdnction the question of the time of Madhn- 
sndana has oeen separately discnssed 
His;<iine. and it jg conclusively shown that he 

mnst have lived from about 1490 A. d. 

to about 1580 A. £>. 

1. ®ie Gatalogns Gatalogornm. Vol. I-III, 

2. Vide Mr. Diwsnji’s article on Madhnsndana in the 

Annals of the Bhandarkar Institute, Vol. VIII Part 
II, 1926-27. 

3. Pag^ 6 of his introductton to the edition of the Vedanta* 

kalpalatika-The Th'incfas of Wales Sarasva^bhavar.<) 
Taxts. 
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Weasnsot mj with any degree of eertainty where 
Madhnsndana Sarasvati was bom aa 
Hif Bmh-piaee. himself makes no mention abont his 

birth place in any of his works but the 
generally accepted belief is that he was born at Eotalipada, a 
snbnrb of the Faridpur District in Eastern Bengal. From 
the mention of * Nilachalanayaka * in the VedantaEalpalatika 
and the explanation of ‘ Balabhadra ' as ‘ Bhattacharya ^ by 
Panishottama Harasvati in his commentary on the ‘ Siddh* 
antabindn , Ramajna Pandeya also infers that Madhnsndana 
mnst be an inhabitant of Bengal. 

As regards his residence, it has been recorded that in 
the latter part of his iifei he went to 
Hia Fia<»6ol Residence, reside at Haradvara. He also seems to 
have resided with his pnpils in a hnt 

on the bank of the Jamna at Allahabad. ^ He appears to have 
travelled to Navadwipa, the Modem Nadia ® in the 
Bnrdwan District and also to Justice Telang*^ 

has pointed ont that Madhnsndana occupied the ‘Sringeri 
Gadi ^ of Sri Sai kaiaebajya* One tiadition asfcociates 
him with Ttilsidae,® and another e? edits him ^ith the 
initiation of large nntibuh <t K-laluy?iS aid Vnishyas 
ii to various Smnyasa oid^rs at Benaits.^ That he was 

4. The Nijawaiia, a wurk cf Vallabha’s sect, Episode 
XXXVI. 

5. I 

n P. T-Introdnotion to 

the 7edattakaipaiatik8. 

6. I MadlmfiTidana’s 
Commentary on the Bh. fcti. VI 33. 

7. Art. XX of VoL X of No. XXVIII of J. B. R. A. S. 

8. P. 1C. Introdnetion to the Ve dantaka Ip aluttlm. 

Piof. Fajqnhar’s art. on “the Organisatkm of the 
Sannyasis of the Vedanta " in J. B. R. A S- July 192& 



familiar with the life of Benares eas he seen from some passi* 
^in AidTaitaratnaraksbana,*** and Gndharthadipika.^^ This 
faet is snpported by his remarks in ‘ Advaitasiddhi ’ that in 
some mwes the name of a man ends in ' Prakasaka Even at 
this day, 1 am told, the names of men end in ' Prakasa * in 
and abont Benares. Ifodhnsndana had also taken his i^nnyasa' 
diksha at Benares. In the Vedantakalpalatiba, Madhnsndana 
mentions Nila<dialanatha ( P. 65 ) or Nilaehalanayaka ( P. 6 }. 
This is identified with the revered Lord Jagannatha in the 
Virajakshetra, modem Jagannath Park As this seems to be one 
of the earliest works of Madhnsndana Sarasvati and as he refers 
to Eilaohalanatha with terms of fervent devotion, we may 
safely conolnde that Madhnsndana lived at Pnri in his earlier 
life. 


Madhnsndana seems to have taken to Sannyasa very 

early in life. His name as a Brahma> 
His SannyasasT rama. eharin was Kamalajanayana. He was 
given Sannyasa Oiksha at Benarts by 
Visvesvars, otherwise known as Visvesyarananda Sarasvati,^ 
who was himself the pnpil of Sarvaina Yisvesa. Thns Visves* 
vara was what is teehaioally ealled the Asrama Gnm of 
Madhnsndana. 

I P. 44, Advaita- 

tnarakshana, Eimt^asagars, Edition. 

11 . I : I 

I The Qndharthadipika on the Bh. 6i. 

XYn. 0. 

13. Yllt 

P. 5C4 Pariefanhheda I, Advaitasiddhi, Nimayangara 
Ed. 1017. 

IS. This Visvesvar SarasvaH is said to be the author of 

O ) ( ' ), {%) 

WSW ( V ) ( H ) ( 

iu^brodbt'a OLGL VoL L P, S87. 
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Ths dolophoQ of tbe Anandamandskiai, a work of Madhssa* 
dana, does cot meotion not conjoin the 
Hki QuKifc name of Visvesyara Sarasvati as his 

dura, as is nsnai among the Sannyasi 
authors to mention their names in conjunction with their Ghiras. 
In the Vedantakalpalatika, Biddhantabindn, and the commentary 
on the MahimnsdStotra, however, the name of Madhnsadana 
is given as the pupil of Visvesvara only, but in the other 
works of Ms heaeknowledgts Bn Kama and Madhava also as 
his darns. Just as Visvesvara was his Asrama dura, Madhava 
seems to have been his Vidyaguris and Sri Hama was his Para- 
ma dura i. e. the dura of Madhava.^* 

It will not be out of place here to notice that .Tnstiee. 

Telang diecusses whether this Madhava 
was identical with Vidyarnya Madhava, 
the well -known anthor of Panchadasi and Bhasyas on the 
Tedas. He is against tMs identification because he points out 
that there was an interval of about 86 years between Vidya- 
ranya and Madhnsndaui from the lact that both are mentioned 
as having oeenpied the ‘ Bringeri dadi ’ as Sankaraeharyn. 
Madhava preceding Madhnsndana by so many years. Thers is, 
however, another source which enlightens ns on this question. 
Ramajna Pandeya ^ has stated that Barnes vara Bhatta ( 1514 


Hi* OaroB Identiiied 


14. The name of Madhava appears in almost all of Madhusu* 
dana’s later works. From these facts we can come to 
a logical eonolnsion that the author’s work, Anand- 
amandakini was an earlier production. Then come 
Tedantahalpalatika, Siddhantabindn and the oom. 
mentary on MahimnaStotra; while Advaitasiddbi and 
Oudharthadipika belcmg to a later period of his literal^' 

activity* 

15. P. 8. Introdoedion to Vedantakalpalatika. Bamajna 
Bmdeya has depended on Ind. Ant, 1912. 9. This Bame- 
■var Bfaatte was the father of Barayana Bhatta whose 
son Eanudakara Bhatta composed bis MrnayaMndhn in 
161f A. B. Anfreeht. 
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A. D. ) had three well-known pupils, viz. ( » ) Ansnta Bhatta 
( b ) Damodar Sarasvati and ( e ) Madhava SarasvatL Aooording 
to him, the last of these is the Vidyagurn of Madhnsiidaiui. 
This identifioation is farther confirmed by the fact that Rama 
mentioned by Madhusndana was his Parama Qnrn ( the Gnrn 
of his Gnra ) i. e. the Vidyagurn of Madbava Sarasvati. This 
Rama was no other than Eamesvar Bhatta himself. The Asrama 
Gnm of this Madhava Sarasvati was the same as that of Mad- 
husndana, viz Visvesvar Sarasvati. In the introduction to 
his commentary on the Samkshepasariraka, Idadhusodana 
has stated that Visvaveda and Pratyagvishnu were the teachers 
of his own teachers. This Visvaveda seems to be the same as 
‘ Sarvajpa ’ Sarasvati who was the Snru of Visvesvar Sara- 
svati aceordidg to Anfrecht, the gronnd for the identity of 
these two personages beii^ the sameness of the etymological 
sense of the two names, '. 

Among the pnpils of Madhusndana, Anfrecht mentions 
( a ) Pnrnshottama Sarasvati, ^ the 
His Fapils. author of a commentary on the Siddhan- 

tabindn of Madhnsndana, (b) irnnananda 


16. So, Madhnsudana’s own brother Yadavananda who was 
also known as Madhava Sarasvati should not besnppos* 
ed to be the Gnrn of Madhnsndana. 

‘ Bams ’ is also mentoned as the Gnrn at Madhava San* 
svati by Anfrecht, P. 505, C. C* Vol. I. 

17. P. 587 of Anfrecht’a & a Vol. I. 

18. The verse in question runs as follows:— 

f5Vi: I 

i<n«(nir ^ ^ ^ B 

19. P. 341 of Aafoedht’s C. C. Veri. I. 



Vidyavagisha® and (c) Oorinda who wrote a eommentary on the 
Mahavrata of the S’ankhayana S’ranta Satra. Over and above 
these there were other pnpOs also e. g. Balabhadra, (for whom 
Madhnstidana wrote his Siddhantablndn and S’eshagovindai 
the son of S’esha Pandita and Gttrn of Bhattji Dikshita. ^ 

Madhasndana was a great Yogi. His eommentary on the 

sixth Adhy aya of the Bhagvad Gita leaves 

His tmowledye of jjjj doubt as to Ms praetieai knowledge of 
Yoga. 

Yoga. His personal opinion, however 
was that Yoga was not indispensable for the r^ization of 
Moksha, the goal of Vedanta. ^ 

Madhasndana was both an author and a Commentator of a 

very high order. His Advaitasiddhi is 

MadhnsodaQa: an uu agoepted masterpiece of Vedanta 
Author. 

philosophy. Not only has it eompleiely 
aebieved its aim in.refuting the view of the Madhvas, bot it 
also s^ piains the Brahmasntras, the S’mtis of the Upaiddiads 
and many of the verses of the Bhagvad Gite in a new light. 
Besides ^ important work, there are several other works 
wbioh have earned him the repntation of a standard author of 
Vedanta philosophy. We refer to these works later on. 


20. Anfreeht mentions three works written by lumj— 

(a) J 

(c) 

21. See the verse at the end of tiie Si^mntabfaidn:^ 

22. P< 10— 'Intto. to the Vedantakalpala^ka. 

2S. Vide ]iaiftanidaim*s GndhaTtbadipika on ni.Gi.VI.29. 
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Ai • Commentator he hae diatingniehed bimeelf by bia 
eritioal atady of tbe foo<dm on vbiah 
^ Written bis oommentariea, e. g. 
in tbe Harilila wbieb is a synopsis of 
tbe Bbagavate Parana there are some references to that Parana 
which are not foand in the text of that Parana which is now 
extot, Madhosadana has noticed these in his eommentaiy on 
the ^riiila. The question whether Bopadeva had the same 
reMnsion of the Bhagayata as we have got to-day or not 
seems to have ocenrred to Madhosadana thongb he has solved 
it in an orthodox way. 

His critical powers were considerably developed 

as his literary activities increased 
HMoritiorf«hoterdiip. in later life and by the time he 
wrote his AdvaitasiddhiandGndhartha' 
dipika he had reached tbe zenith of his powers and become a 
great indep^dent thinker. These works were his last. To 
ilinsfrate brieflyi in Advaitsiddhi Madhnsndana has at various 
places differed from Sankaraeharya in his interpretation of 
the Brahmasntras which he has quoted. He is the only exce- 
ption from among the Aeharyas of the Sankara School of 
Vedanta, to differ from Sankara in this manner. While 
explaining Brahmasntras II. 2-28-29, ^ Madhnsndana says 

24. P. 52 of Harilila-Galcntta University ed. 

26. These Sutras are gnd «r I 

Madhusudana’s explanation of these is found in Ad- 
vaitasiddhi, Parichchheda I, Sec. of 
Pp. 436-436 of the Nirnayasagara Ed. 

As ie wdl known, Sankara understood these Sutrra as 
refuting the Idealistic School of Buddhism and drew out a 
sense from jhem, which gate reason to Sankara’s oppo> 
nents to believe that the Sutrakara was a Bealist in his view of 
the creation. Madhui^ndana says that these aphorisms rdnte the 
Bnddhistie theory of Void. ^ simR: 


that these aphorisms need sot foe understood as relating the 
Bnddfoistie Vijnanavada font as refuting the S’nnyarada and 
in saying so, he anticipated Prof. Hermann Jaeofoi who also 
from qoite independent researches has eoine to the same 
conelnsion. His was the rare eonrage, considering the orthodox 
atmospherein which he was living, todeelare thatS'ankara had to 
twist the meaning of the Sntras in order to explain them as 
supporting his own system of philosophy. And in saying so 
Madhnsndana eonld indeed foresee the views on the snbjeet ex 
pressed by sdiolars like Dr. Thibant and Dr> Bhandarkar ip 
Oar own days. 


Bat in the Gndharihadipika he goes farther and rejects the 

-rr- « jv j- -I- of Sankara altogether whenever 

Hw Goelharthadipika, , , . . , 

he fonnd that it was not m harmony 

with the Bhaktimarga of the Gita. These pointe of difference 

have been treated in detail in Appendix IIL at the end of this 

Translation. 


swnow: a^lt: l^r; 

It may be noted that Madhnsndana has given new interpreta- 
tions of most of the Sntras. Bat inspite of this possibility of 
offering a new Sankarite exposition of these aphorisms, Ma- 
dhnsodana declares " I praise not that Yyasa who eonld 
cot wdl pnt together ( lit. bind } the complete sense of the 
Yedania even with all the aphorisms ( lit strings ). I bow 
to Sri Sankaracl'wyaand Sri Suresvaraehayya who collected 
the whole meaning of the Ysdanta even without the help of the 
aphorisms, ( life strings ). ’’—Vide the eondnding verses of 
the Siddhantabindn 

sr fifJr t SI \ 

i%ift fl; ^ wbI w u 
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Tq Madhosodana, Bhakti is as eood a means as Jnana 
for the attainment of M[irgnna Brahma 
vKlitn'vedante?'” <>* Sankara and he attached totheBhaga- 
wata Parana the same importance as 
the other three Prasthanas; and althongh he belonged to the 
Sankara School of Vedanta, as stated above, he differed from 
Sankara as regards the explanation of the Vedanta Satras 
though he arrived at the same conelnsion as Sankara as far 
as the main purport of those aphorisms is concerned. He even 
holds that Sankara’s commentaries on Brahmasutras and Gita are 
not tl oronghly consistent with the purport of these books. He 
thus differed from the orthodox view of the Sankarites. More- 
over, unlike these latter, Madhnsudana uses the terminology 
of the Bhagavata School for the exposition of the ideas of his 
own Sankara school as wiD be seen from the Is’varaprati- 
pattiprakasa and tie iika on the first verse of the Bhagavata 
Parana.' There he uses the words Aniruddha, Fradyumna, 
Samkarshana and Vasndeva for the same ideas as are represe* 
nted by the letters a, n, m and * Om ' in the Sankara Vedanta. 
These syllables are used in that School of Vedanta in the 
sense of Visva, Taijasa, Prajna, and the Tnriya or the Wit- 
nessing Consciousness. 

Prof. J. N. Farquhar * has recently bronght to light a 
further fact according to which- onr 
Order. author introduced reforms in the sub- 

orders of Sannyasins with the kind 
help of Aktar . We give below a full quotation from his article. 


1. Vide P. 9-Isvarapratipattiprabasa, Trivendrnm Sans- 
krit Series, No. 73 and also the tika of Madhnsudana 
on the first verse of the Bhagawata Parana published 
along with other Uhas atVrindavana by Nliyasvazapa 
Brahmcharin. 

2. P. 483 of J. E. A- S. July 1925. 

2 


< 10 ) 


*' Tn fhe Pixfffnfh <wntnry there were in North India 
thonssnds of Mnsliui faqirs one of whose practices, as ftooJ 
Mnsiims, was to attack and kill Sannya^is as representatives 

of Bindtiism Madbnsndana Ssra&ratii, who was a 

Ssnnynsi of the Sa? asvati sab-order and lived lu Benares ki 
the middle of thecentnry at last went to Akbar to see whe- 
tlier anything conid be done for the protection of the ancient 
order to which he belonged. Raja Birbal was present at tue 
Interview and he suggested the wpy out of the difficulty. He 
advised Madhnsndana to initiate laige nnmbei s of Non-Brah- 
mins in«o the Sanryasls order and arm them for the prote- 
ction of Brahman Hannyasins. The Emperor agreed that armed 
8aiiny*»(.itB should be protected by their sacred ebarneter from 
the Governmei-t intei ference. HadLnsndana* therefore, went 
and initiated large unmlierB of Eashatriy as and Taisyas into 
eeven of the snb-oiders, Bharati, Tana, Aranya. Parvata, 
Sagara, Qiri and Fpri. 

Clearly this is a piece of history which has been faithfully 
preserved by tradition. It fits perfectly with all that we know 
nbont the fighting times which followed and also with the 
facts of to-dny. Further, our knowledge of Akbar's character 
and of all that he had already done for bis Htndn subjects makes 
the tale perfectly erodible. The date was probably abont A. 
D. 1665. ” 

Elsewhere in this introdnetion, it has been stated that 
Madhosndana and Tallabha knew eaeh 
kata’s Vedanta. other and perhaps they ezehangtd 

their views also. The possibility of tbit 
snpposifon which is based upon a tradition in the literatare 
of the religions sect of Vatlabha is farther eapporied by the 
fact that Uadhnsedana ia the firet Acbarya of Sankara Tedan- 
ta to use the word Snddfaadvaita for Haysvada or KCTaJadva- 
ita, the wett-known term by which Sankara’s Siddhantais gene- 
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rally known. At least in three places ® in his commentary on 
the Bamkshepas’ariraka, Iffadhuiudana has made nse of this 
term. In one of thesci UadhnEndacs says that Fiabmarai.din’s 
view was the same as tl at of Sankara, vis. ** Snddhadveita* ** 
It should be noted that neither Sarirajnamnni nor Brahniana* 
ndin < as qnoted by Madha<>adana ) has used this expression. 
In three other places also * the word " Snddhsdraya ” is need 
by Madhosadana. 

As to how this term is applicable to the view of Sankara 

Explanasion of Th. «>•’ that of any other 
Tetm Yedantin, we are toidthat in theSanka* 

ra Vedanta, imparity of Brahma ( and 
Jiva ) is dne to illnsion ( or ignoienee ), Lnt in the other V»d« 
anta Schools, the pnrity of Brahma ( and Jiva ) is dself illnsory 
( inasmuch as in these latter Btahman itself ( nnderiptes 
change and ) really becomes the essential eanse of the world 
which ie real, and in th* Liberation the identity ( ^dvaita ) of 
the Saddha or Lirerafed Jiva with Brahma is not complete, diva 
remaining even then a ^rakara or an ams'a of Bialma ). ‘ 

3. Vide Madhnsndana'a tika on SBnrkfh(paFariri>ka. II 
61, U e2. and II i S2.0. ‘‘ f 
utf: ’• and ** 

WRU ife.sts|f ** I 

4 Ibid. II. 81 and 87. 

8. Ssmkehepasariraka II. 197, ** stvtqa^ snair 
> Vtn ^ ” I Mndhnendana’s Hka on 
it rnna aa follows s — 

•Wild W tWsmpf’T 

ftdisRt idAt I «45iqw%ff«r tt®d||*»CT*T- 

bi?r ««« ‘ n” \(^ % 
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Madlmsadana refers in his books to about tvro handred 
aathors and works altogether. Oaiy 
j Pfasihanahheia which is Madhn. 

sodana. STtoana s oommentary on the ninth 

verse of the Mahimanstotra, makes 
mention of ninety authors and wotks on the various branches 
of Sanskrit Literature. More than foi’ty works of the Sankara 
Vedanta School are referred to in the Advsitasiddhi. .We have 
eoUeeted the names of these two hundred authors and works 
from the various books of Madhusudana* which are given in 
an alphabatiea] order in one of the appendices at the end of 
this translation. It will be found that this list contains some 
works which are perhaps lost to us for ever. 

But the favourite authors of Madhusudana seem to have 
„ ... been { a ) Suresvara, the author of 

Vartikas on Sankara’s commentaries on 
the Upanishads, { b ) Sarvajna Mnni whose Samkshepasari* 
raka has been commented upon by Madhusndana, ( o ) Sri 
Harsha, the anthor of EhandanaEhandakhadya and (d) Praka* 
shatma Mu.ni, the anthor of Vivarana. These works of these 
authors are constantly referred to by Madhusndana. Ehandana- 
Ehandakhadya is often quoted by him to answer the arguments 
of the Bealists like Kaiyayikas and the Madhvas. Hie other 
three works are made use of to explain the Vedanta Siddhanta. 

II. Madhusudana’s Special Contributioa 

TO 

SANEABA VEDANTA. 

As regards the special contribution of Madhnsndana to the 
„ „ , , _ Sankara Vedanta, it may be noted that 

MAdhtHsadaiis, a ' 

te« Krishna. isspite of his being a follower of Sank- 

ara’s monism, he was an ardent devotee 
of Erisbna, To Madhusudana, this was neither self-contra* 
dietory nor surprising. He eonld show by a esrefnl examination 
the Bhagvata Parana that the metaphysks of Sankara and 
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the eihiee of Vallabhs can be eoinbiisedl together to form a re- 
ligio^-philoEophical system* How Nirgona Brahma can be an 
object of Bhakti has been ably proved by Madhasndana 
in his Bhakcirasayana, with many quotations from the Bhagavala 
Pnraxia* and in his Gndharthadipika on the BhagvadGita also* 
This clearly shows how Ghaitanya and Vallahha exercised 
their Bhakti inflnenee on the jnanamarga of Sankara. 


Just as in the days of Snmarila Bhatta and Sankara the 
most important piroblem was the reeon* 

teJ'layl.S^Madh^ud? SO in 

ana. tie days of Madbnsndana and Valiabha 

the greatest problem was tbit of Jnana 
and Bhakti.^ The qnestion had already drawn the attention of 
Bopadeva, Vidyaranya ^ and Sridhara bat it was left for 
Madbnsndana to solve it thorongbly and incn'cate a new' line of 
tbongbt in the Sankara Vedanta. 


Observations on the Path of Devotion are scattered all over 

Madhusudaaa’s works Madbnsndana thongh they 

on Bhakti. fonnd special expression in his Bhakti* 

rasayana and Gndharthadipika, as stat- 
ed above. We have prepared a short resume of Bhaktimarga 
as conceived by Madhnsndana, based upon these two works of 
his. This is annexed to this translation as one 'of the 
appendices. It will make sufficiently clear what Madhnso- 
dana exactly meant by the path of Disinterested Love of the 
Nirvana Brahma. We, therefore, here relate only some of 
the thonghts expressed by onranthor in his other works. 


The views expressed by Madhnsndana in Ms two works 
stated above have been maintained by 
PB»na. A jjy quotations mostly 

from the Bhagvala Parana. Before 

«. Bhakti here means “ devotioh to Tri- jtliTin » 7n 
partienlar. 

7. Vide Panehadasi X, 64*92. 
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M&dhnsndaaa, there were already two or three eommentariea * 
on the Bhagavata written from the atand-point nf Sankara’s 
doctrine. In propounding his own theory of Nirguna Prema. 
bhakH Madhnsndana virtnalty accepted the Bhagarata Parana 
as the fourth Prasthana. 

In the mangaUt verse * of his tika or Sambshepa* 
sariraka, Uadbcendana states that 
** Brahma, the Bf al, the KnowIedRe, the 
the Nonrdaal Bl»88» which the 
best of sflfres who bad attained the religtooe raptare(Samadlii)» 
came to know after haTing approached a <3nrn and which they 
directly comprehended in order to obtain Liberation from the 
bondage of the worldly existence-* that same Brahma waa 
incarnate, for the joy of all# at Vrindavana, on acconot of the 
religions austerity of Nanda. I offer my homage to that 
Brahma playing on the Ditine Fln^e, with His face beantifnl 
like the moon and the eyes band,ome like lorns. ** Again» while 
fommentiog on Samk8h#pa«ariraka I I, 266, Mhdhnsndana 
says that the view of Sarvajna Mnni, viz. * This whole 
world is born of the Son of Anakailnndnbhr, is based upon the 
fact that the Son of Anakadnndabhi is the incHranation of the 
Nirgana Brahma. A similar view is expresst-d in the An- 
amlamandaxini^^ also. In thi Gadharthadioika ^^it is mentioned 

8. Madhnsndana refers to them in hts com n^^ntary the 
Harilaia. One w is cilled Parafnahan'*priy5* The other 
was written by Parnshotmma* { if it was not the same as 
Paramahansapriyi }• The third to which Madhasndaoa 
constancly refers is that written by SVidhara. 

9« Vide Introdnc^ion to bis com* on the Samkshepa.f L ly 

10. Samkshepasariraka III* 266: — 

^ ” Madhn* 

m&na's eom. 

11. Tern 99. 

1%. 0Qditacthadipika on Bb. 6i. 
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'* Those dPlnded mon who cannot bear the miracnlone 
Srreatiibss of Krishna thongh substantiated by proofs, go to 
perdition. " Madb'nsndana also teJls ns that the Eeveroi one 
Himself partakes of the offerings offered to Him by His de- 
Totees, as he did in the case of Sridaman 

The behef that Krishna is the ineamation of Nirgnna 
Brahma involves the admiasion that 
Ninn.MBr.b«.i.obtal,.W. «,ro»,h 
Bhtfkti. Bbakti, becanse Krishna can be appro* 

aohfd through Bhakti. This has b-en 
exnresslyrtold by Madhnsu lana in his Bhaktirasnyca, ** where- 
in .he has established that Bhttktiyogtt is an independent goal of 
human life and that it is sanetioned by Sastras. In the 
Gudharthadipika also, Bhakti is said to bo the means of 
Immediate Liberation. ^5 |n this latter work, we are told that 
Devotion is not only ameans to Karma and Jnana but also 
the result of both of these. Madhnsndana’s eommentary on 
Bhagvad Gita X II, 60, is specially noteworthy. Therein he 
has declared that the main purpose of Bhagvad Gita is to teach 
that Bhaktinishtha is the means to Moksha. 


The Bhafctirasayana propounds that Bhakti and 
. , T^ Jnana both are means to Liberation, 

tion to Knowledge^ bot both are not identical and 
differ as regards their nature, means, 
fruit, and adhikarius. Some texts of the Upsnishads and the 
Bbagavata Parana even lay down that Bhakti is superior to 
Jnana. Madhnsndana accepted the truth of these texts, but held 
that ihesnperiority uf Devotion lay in the fact that Bhakti led to 


13. Gudharthadipika on Bh. Gi. IX. 26. 

14b Pages 6-7 of PbskttrasayaQa. 

16. Gsdharth. on Bh. Gi. IX. 1, « 

aiH^ ?if4sn^ : 

aiRiRa I ” 

16. Gudbartb. on Bh. Gi- XVHI. 66. 

17. Pages 11-12, 
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the reahz itina of Truth »»ore quickly than Jnana, there being 
no difference in the conception of Absolution achieved through 
either. ^ 


Madhusndana admits the possibility of * Suddbaprema- 
bbakti ' the ,Pnre Loving Devotion ’ 
being a means- to moksha. This Devo- 
tion is disinterested ( nishkama ), It is 
illustrated by the example of the Gh>pis of "Vraja. 


The Divine Dance ( Rasa ) of Krishna and bis associa- 
tions with Radha are also described by 
iSSiaf our author in the Anandamandakini. 


Rhetoricians have differed regarding the exact number 
of Sentiments or Rasas, but ail of them 


pevotioa the chief sen- 
timent. 


seem to be in concord that Bhakti is 
not a Rasa, but rather It is a RasSbhasa. 


Devotees or Aeharyas of the Bhakti School have differed as to 
the part played by Lord Krishna in the process of mani- 
festation of Devotion but they all are unanimous that Devotion 
is a Rasa or Sentiment. Madhusndana held that Lord Krishna 
is the Aiambana V^haoa, the ‘snstairing eanse’ giving rise to 
or developing the sentiment of Devotion, whidi not only de. 
serves to be added to the list of R&sas given by the writers 
on pieties bnt also ought to be the chief Rasa, others merely 
holding a subordinate position. This view of onr author 
should be distingcished from that of other writers like Valla- 
bha who holds that Lord Krishna is Himself the Sentiment 


^ I Advaitasiddhi — Parichdheda IV. 

P.897. 

19. Vide Gndharth. Bh. GL VIL 18. 

20. Vide Vmrses 77'-79, 80, and 84 of Anandam8ndakiQ& 
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of Iiove and that wbat the Bb^torieians call by the name of 
Sringara Easa is only an inferior form of that Sentiment of 
Dhine Love which is the Divinity Itself. According to oar 
anthor, the reflection of the Lord in ( the mirror of ) the mois- 
ten mind of the Devotee is tbe Sfhaytbhava ( the permanent 
mood ). which in dne coarse becomes manifest as Bhaktirasa-h 
Grace of the Lord is called by Madhasadana ‘Pashti,’ 

PrasadaorLord’sGraee '-^Engraha* or ‘Prasada’22. In the Ve- 
canfeakalpalatika, our author states 
that the followers of the Aupauisha^lia School are ^favoured’ 
by the Lord^^* In the Anacdamaadakini he prays to the Lord 
to look upou him with His Graeefui Glance, which is dif^cult 
to be obtained even by the Liheiated^^. 

This favoui^^ is shown to those only who carry out the 


Grace is Conditional, 


orders of the Lord, given in the Scrip- 
tures. Although He is full of compa- 


ssion, He does not destroy the sins of the sinners for nothing 
The Lordliness does not lie in ** making the barley plants 
grow on stones/ If it be argued that ^because He is the 
Omnipotent Lord, He is able even to grow barley plants on 
stones or to bestow His Grace upon the sinful/ Madhusudans 
replies, ‘*He can do so if He wishes so, because His wishes are 
always fruitful* He is ^utyakamc^. He doss not, however, at all 

21. This is fully explained by Madhusr^dana in ihe Orst 
chapter of his Bhaktirasayana which is pub^sbed* 
The same topic is fnrthnr discussed in the second and 
third chapters of the same book. I have been fortnnate 
to get a manuscript of these through the kindness of 
Mahamahopadhyaya Hathibhai Sastri of Jamnagar, 
For a summary of the explanation given in the First 
chapter of Bhaktirasayna, see the Appendix. 11. 

22, Vide Harilitavyakhya P. 32* 

2a wm i” 

24. Verse 18. 

25. Vide Madhusndana’s tika on Bh. 6i. XVL 19. 

g«rl*Tg?}' sf i 

3 ” 
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entertain snch a wish as He is not pleased with those who tra- 
nsgress His orders and hate His devotees. It is here that Mad- 
hnsndana differs from the other Vedantins who also believe i.i 
the Lord’s Grace and the Path of Devotion. Some of them like 
Vallabba and others hold that the Devotee' should by his own 
efforts attain what they eall “ Svarupayogyata ” “ the innate 
fitness for Liberation”bnt its mere attainment does notantomati 
cally ent.tle them to Liberal ion. The Lord’s Grace is required for 
motisha over and above the innate fitness, audit depends solely 
upon the Lord's Will to bestow that. 


Acco’ding to Madbnsndana, knowledge of Brahma is as 


Efiloacy'of Grace, 


much necessary for a devotee as it is 
for the follower of the Path of Knowledge, 


bnt his devotion helps him in securing the PrasaJa of the Lord 
which the Jnanin can never hope to get The Bhakta goes to 
Hiranyagarhbcdoka after death and there he stays with Hir- 
anyagarbha. The devotee as well-as Hiraryagarlha have not 
to take Sannyasa and to undergo the painful proeeeB of appro- 
aching a Guru and carrying out Sramna, manana, and toM- 
dhyasana, which are qnite indispensable for the dnanin. When 
the end of the Yuga draws near and the period of the soverei- 
gnty of Hiranyagarbha and the * bhoga ' of the Devotees is 
over, the Sacred Texts reveal themselves both to these devotees 
and to Hiranyagarbha who nnderstand them witfaont the least 
diffienlty, owii^ to their having secured the Grace of God. 
After the knowledge is thus obtained, both of them merge 
into Brahman. Anotiier ^ way in whidh the Pudtii of the Lord 


hdps the Dev<^ is that he is freed from the pnnishmait for 
his sins, wi&ont nndeigi^g religions ansterities' in the form 


26, Vide Gudhartl^ipika on Bh. Gj. XU. S, and XVIH. 56, 
58, 52 and 63. 

2T. Gmdbarthdi^ka on Gi. XVHI. 66. 
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of e^tpiationst ( prayaschitia ), because he has already observed 
the Bhagavota Dharmas ( 4, & the:niiie*foM Rules of Devofion ) 
and because he has loved the Lord without expeetipg any 
return or reward as did the Gopis. 

Thus it will be seen that aeeording to Madhnsudana the 
Bhakta does not achieve any thing 
higher than what the Jnanindoes. In the 
Advaitasiddhi this has been fully proved. 
The author has also denied the theory of the utility of the 
Lord's Grace in exhausting the ‘ Prara^ 

arab^^tSiro’ugh Grace! ’ “tiong, becanse they aie exhaa- 

sted by themseirea only after the Jiva 
has experienced their good or bad results. ® 

Madbnsndana’s ardSnt devotion for Lord Krishna vas not 


Avatara is unreal. 


in the least adversely affected by bis 
believing at the same time tbat Brahma 


or the Lord who Himself assn'med incarnations, did so by way 
of prodndng an Ulnsion. So the incarnations were those of 
the Nirgnna Biahma itself, but they were all unreal Madhn- 
sndana severely criticises those who hold that Brahma is 
eternal and yet assnmes real Avataras, by calling their view- 
points unreasonable and groundless ^ 

Madhnsndana’s devotion was never inc insistent w4th the 
Sankara Vedadta School. He fully ac- 
ceptedSanbara’s conception of the Jagat, 


J<ijM is annsl. 


Jiva and Brahua. 

A short essay or a resume on Bhaktimarga as conceived 
by Madhnsndana, appears in this Imk 

bte^St^^nAp^ Appendix. Therein some very 

•ndix. II important problems such as the ‘ Steges 

of Bhakti’, 'The definitUin of Bhakti% 


28. Advaitasiddhi Parichehheda IV. Pages 892-93. Nim- 
ayasagara Edition. 

His iika on Bh- GL IV. 6. 


( 20 ) 


The Adbikaiin of Bhabti *, ‘ The development of Bhakti as 
8 Sentiment ‘ Illnstrations of Bhaktas etc., etc have 
been illa^idated in detail from the stand-poiot of Madhnsndana 
Sarsvati. 


There is one more question of importance to the students 
of Madhnsndana. Did Madhnsndana 

th!r‘^8^^“hrouXS philosophical views ? 

his life- With a view to find oat the exact answer 

to this question, we have elsewhere n 
this Intr-odnetion trh d to fix the Bpqnence in which Madbnsnda* 
na wrote his works, and the only concinsion that can be 
drawn is that the thorough study of the Sastras which he had 
made before he began his literary career, confirmed him in his 
original views and called for no change. A glance at his works is 
sufficient to show that quotations in snpportof his viewsas stated 
above can be discovered from alibis works earlier and later. The 
Gndharthadipika, which seems to have been completed after the 
Advaitsiddbi, was written with the same fervent devotion for 
Sri Ens'cna as inspired him to write his first l.terary pro- 
dnetion viz. the Anandamandakini. Moreover even the 
Advutasiddbi which is recognised even now as the standard 
work on Sankara Vedanta, is replete with verses confirming 
author’s loving devotion for his Lord. 


Madhnsndana uses the names Anirnddha, Pradyumna, 
Sankarshana and Vasudeva in the sens* 
Pancharatol** of Visva, Taijasa, Prajia and Sakshir 

in the Is’varpratipattiprakasa ^ anc 
also in his tiha on the first verse of the Bhagvata Pnrana 
There has been no School of the Bhagavatas, which believed in 
thwe meanings of these terms. The Paneharatras regarded 
them as Alankara, Manas, Jiva, and Is'vara. This view is 
found in nether of the two works of ox^ author mentioned 
al^ve. 


( 30 ) Vide P P. 8-S of Is’varapratipattiprakas’a. 
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Tbe verses cdmposed by MadhasttdaQS and inserted 
at varions places thronghont-all bis works ( Vide Appendix IV 
at tbeendof this Translation. ) are fnil'of his platonie love 
for the Lord. 

Ill Time of Madhusodana Sarasvati. 


Professor Lassen who followed Btononf has assigned 

Madhnsndana to the middle of the 
K T. Teiang’a View. fonrteenth centnry. Bat Mr- K. T. 

Telang who wrote s paper on this 

snbjeet refuted that view on the strength of his information con- 
tained in Madhnsndana' 8 Gndharthadipika ontheBhegvBdQita> 
This paper gives a tradition purporting that Madhnsndana 
Sarasvati was once in oeeapation of the place of the 
Sringeri Pontiff. From a complete list of the several oeenpants 
of the ‘ gadi ’ together with their respective dates and from 
the inscriptional evidence giving the date of Vidyaranya, the 
author of Panehadasi and Jivanmuktiviveka from wMeh 
Madhnsndana qnotea, he conclndes “ V’e may safely lay 
down the proposition that Madhnsndana Sarasvati probably 
fionrished abont the end of the fifteenth or the b^inning of 
the sixteenth centnry of the Christian era. *' 


Snbseqnent researches have only strengthened the above 
views of Jnstiee Telang. Prof. M. 
^intemitz agrees with Mm * 


Prof. Wintemilz’s 
V»w. 


According to Prof. J. N. Parqubar, ^Madhnsndana must 

1. Art. XX, Vol. X, J. B. E. A. S, No XXVIII ( Pp. 368- 

377). 

2. P. 436 of Dr. Winternitz’s Gesehiehte der indisehen 

litteratnr. See also the foot-note on P, 126 of the 
same. 

S. Vide his article on “ The orgnisation of the Sannyasis 
of the Vedanta, ” P. 483 of J. B- A. S, July 1925. 
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be put in the middle of the sixteenth 

Farqubar’s centniy. As mentioned already elsewhere 

Madhnsndana had an occasion to see 
Akbar about the year 1565 A. D., for the reformation which 
the former bronght about in the sub-orders of the bannyasins* 

In Ijie Nijavarta * a work of semi-historical character 
giving the main happenings in the life 
EviitonoaoiNijai'varta. of gii Vallabhacharya and written 
down from oral ti-adition in the days 

of Sri Qoknlcatbjii the grandsoja of Vallabha, it is stated in one 
place ( Episode XXIX of Nijavarta) that once Sri Maha- 
prabhuji ( i* e. Vallabha ) went from Benares to- Piayaga. 
There he stayed for seven days and performed the Para~ 
yana of the Bhagvata Parana. At Prajaga was then 
living a very learned Sannyasin named Madhusudaua SsrasvaU. 
He was a Mayavadi and yet he had a keen love for 
the devotion to Lord Krishna. He had written a eommentay on 
the Gita. He recited the first Mangcda verse thereof.® On hear- 
ing this verse, the Aohaxya was very mueh pleased. Then Ma- 
dhusudana Sarasvati showed his original work BhokHrasayana 
the Elixir of devotion % to Vallabha. The latter had some 
disenssioB with Madhnsndana Sarasvati on the topics of 
Bhaktirasayana. Thereafter Aeharyaji left Prayaga for Vraja. 

In Episode XXXVI of the Nijavarta, it is stated that 
oime Vallabha was living in Devarsi, a village near Adel, on 

4. 1 am indebted to Prof. M. Q. Sastri <rf the Decern Gollege 


for drawing my attention to this pieee of evidame. 


5. The verse in question is as follows: — 



In the extmt editions of Qhdharthsdipika, this verse 
is ffiot the Mar^flla verae, but it is the first among the five 
rmatea wifii which that eommentary ends. 
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the opposite bank of the oonflnence of the Ganges and the 
Jamca at Praj'aga. There he invested his son Vitthalnath 
with the sacred thread and then sent him to stndj the varions 
B'astras nnder Madhnsndana Sarasvati. After that, Vallabhn 
lived in the villt^re Devarsi for 15 years. ® 

Ac<vrding to the aforesaid ISpisode Vitthalnath was a 
contemporary of Akbar and Birbal and had often had 
discnssions with them 

It is el«irly established by these Epiaides that Vittiia* 
nathji immediately alter his Upanayana ceremony went for 
study to Madhnsndana Sarasvatu 

6. The event nariated in Episode XXIX seems to have 
taken place after the one described in Episode XXXVi 
of Nijavarta. Madhnsi^ana wrote his Gndharthadipika 
in his later life as shown elsewhere As the Episode 
XXIX notes only the Mangala verse, it appears that 
Madhnsndana had at that time jnst begnn to write the 
Gndhartbadipika> Moreover, the verse in question is 
not found as the Mangala verse in the extant editions of 
the Gndharthadipika; bnt it appers at its end. 

Again the statement in Episode XXXVI of the Nija* 
vartS) that Vallabha lived for fifteen years in the 
village Devarsi after sending Vitthai for stndy lo 
Madhnsndana does not seem to be correct. Vitthai was 
born in A, D. 1516. If he was invested with the sacred 
thread when he was 8 years old and if Vallabha lived 
fifteen yiars after that, Vallabha mnst be held to have 
lived npto ( 1616+8+15. ) 1589 A. D. This confHbts 
with the traditionally accepted view that Vallabha 
died in 1531 A. D. denoting that he lived only seven 
years after the Upanayana of Vitthai. 

Thns the Kijavarta does not advance proper data 
as regards exact dates, bnt it goes to show that 
Vallabha and Madhosndtma were contemporaries. 
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Madbii8udaik% Guru of 
Vitthaia* 


Now the date of Vitthalnathji’s birth is Samvat 1572 i. e. 

A. D. 1516. Supposing his -age at the 
time of his XJpanayaua to be 8 year8» 
he went to Ma ihusndana for study in 
about A. D. 1524. Assuming that Madhusudaua Sarasrati 
who oonld initiate Vitthal into the study of Sanskrit was at 
least twenty fl^e at the time, he must have been born in 
1499 A.1X 


This fits in well with the other evidenee as it makes 
Ma&usBdana Sarasvati 66 years old in 1565 when according 
to Prof. Parquhar, he broke the orthodox tradition and initiated 
Eahatriyas and Vaisyas into the seven snb-orders of Sannyasins 
after oonsnltation with Akbar. And Vallabha who lived irom 
A. D- 1479 to A. D. 1631 would be senior, to Madhusudaua 
by 20 years. 


It will not be out of place here to consider whether Appa- 

_ ^ ^ . yadikshita Jived prior to Madhusudana 

■adhnsudana and A> ... 

ppayadikshita. or came after him 


( 1 } Information r^arding this point is found in the 
Prefaee to 3ie Enmbhakonam Eldition of Siddhautaies’asam- 
graha of Appayadikshita. Here the date of Appayadikshlta is 
given as 1587-1660 A. D. In proof of the proficiency of Appa. 

yadikshita we are told that “ even 
Viw.* * »»»»*»• Madhusudana Sarasvati in his Adval. 

tasiddhi has extolled Appayadikshita ” 
and a line said to have been quoted from Advaitasiddhi is given 
by the Editor in that Preface.^ Beferenees to the works of 
Madhusudana indnding Advaitasiddhi have failed to trace the 
so-ealled qimtation. 

So one eanaot be led to accept the view that Madhusudana 
was later than Appayadikshita. 

7. Vide P. It of the English Introduction to the Enmbha- 
Innuim J^ticm of the Advaitaidddhit Published in 1893. 
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So wo are not ready to aeeept the view that'Madfansadana 
is later than Appayadikshita* 

(2) Moreover as pointed out above Madbnsndana was 
, contemporary o\ Vallabhaeharya who 
Vankitapati, fionnshed during the reign of Krishna 

Rai^ ( 1509~1.>30 ) who honoured Vai- 
labha by a Kanaka bhisheka. Now Appayadikshita is kuown 
to have oeen patronised by Sri Venkatapati ( 1586- 1614 ) and 
was made to bathe in gold ” by Chinna Bomma Nayaka. 
Viceroy of Velnr during the reign of thatkirg, Heneeit fol!ow^' 
that Appayadiksbita cannot have preceded Madbusudana, 
( 3 ) Prof. P. V. Kane has settled the time of Appayadik 
^ shita bttween the latter half of the six- 

teenth and the first r.uarter of the 


Prof Kane’s View. 


seventeenth century^. 

(4) Appaj adifcshita was by birth a Shaivadvaiii. He wa^ 

later on converted to the Wdantic 
Appaya Bi^hita and doctrin? of Sankara by one Sadanamia 
miraki. Kashmitcka who flourished about 1547 

A. D. and is welhknown as the author 
of Advaitabrahmasiddhi. This book was not known to Madlm- 
sndana. This proves that Madbnsndana lived prior to this 
author and hence prior to Appayadiksbita.^*^ 

(5) Again, S'esh&govinda, son of Stesha Pandita, the author 

of a commentary on Sankara’s Sarvasi- 

Bfaattoji Dikshita e>nd 

Appaya iwkabita. ddhantarahasya was a pnpil of Madhn- 

sadana Saiasvati-*' This S’C'^hafrovinda 


8. P. 154 Sonrces of Vijayanagar History. 

0, P. CXXXl Introdaetion, Sabityadarpaua with Dote> 
by P. V, Kane. ( Second Edition ). 

10. For this information i am indebted to Mr. N. D. Mehta- 
Vide his English Translation of Advaitabfabmasiddiii,’ 
Introdnetion. 

11. In the beginning/ of his commentary, S'eshagovinda 
alludes to Madhnsndana as follows: — 

4 
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was a Gara ot Bbattoji Dikshita, th« Grammarian (A. D. 1630), 
wbo stndied the Uttarmimansa from Appayadikshita. This also 
proves that S’eshagovirda asd Appayadikshita^* were eontem* 
poraries acd Madhosndana the Gnra of S’eshgovinda was 
therefore at least, the senior to Appayadikshita. 

(6) Farther Jagannatha ( 1620-1660 A. D. ) the author of 

T .K Basagangsdhara and Appayadikshita 

JaganDalh ind App«- .. 

ya i>jkshite. were contemporanes.” Jagannatha flo- 

urished in reign of Shah Jeban. 
Madhusudana was a contemporary of Akbar. Therefore also, 
3fadhnsndana must be put prior to Appayadikshita. 

(7) HariharaShastri in bis Sanskrit Preface to the Adnuta- 

Manjari Series makes men^n of a 
Madhosudana wrote commentary by Madhusudana on the 
a> a^uTkaWiAl^iadtS- Stddhautales’a Samgraha. So also does 
tales a Simgraha. Pandita Haridasa in the introdnctioa 

to his Edititm of the Harilila. The 
CatalognsOatalogomm of Antreeht mestiossthe same but with a 
<iaery and it is this last bock only whitd! seems to be tiie 
source of the information to the two Pandits as they give no 
proof for their statemente. Bat the faet is that Anfreeht was 
not snre of the existence sndii a work, and the other 
argnments given above go against the possibility of sndbt 
a commentary by Hodbnsndana. 

So 'Madhnsndana flourished prior to Apiiayadikshita." . 


12. See Pp. 46-48. Systems of Sanskrit Gnmmar by Prof, 
S. E. Belfdkar. 

13* Sansks^ Introdnctiem ( F. g ) to the Enmbhakonam 
Edition of Biddhantales’asemgraha. 

14* P. V. Kane's Sahityadarpana-lntrcdnetBm P. CXXXIII 
15. Vide Mr. P. (V Biwanf’s paper pnblkhed in the Annals 
of the B^ndarkar Iteeeareh hosiittit^ Pooina. 
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This faei regarding the comparative time of Madhaendana 

OoueltisiQa Appayadikshifal eonpled with the 

evidenee on the time of Madhasadana 
himself conclusively establishes that Madhnsadana lived between 
abont 1490 and 15S5 A. D or 1490 and 1(.03 if he lived for 107 
years aeeording to the tradition recorded by Mr. Diwanji* 
j . r. . This period fits in witn and corroborates 
mporaiies. the faet that Madhnsndana was a con- 

temporary of Narayana Bhatta, Prata- 
l»ditya, Tnlsidas and Nrisinbas’rama, ts pointed ont by 
Bamajna Pandeya.^® 

IV. Works of Madhusudana Sarasvati. 

The following works of Madhnsndana Saraavati aw 
His well koowQ works known to ntJ~ 

(1) AnandamandakioL 

(2) Vedantakalpalatika. 

(3) Siddbantabindn or Siddhantatattvabindo. 

( 4 ) A eommentary on the MahimnaStotra. 

(5) A eommentary on Harilila' 

(6) A commentary on Samkshepasariraka, 

(7) Bhaktirasayana, or Bhagavadbhaktirasayana as 
Anfreeht ealis it. 


16. Vide introdnetion to his ISd. of Ve&ntakilpalatika> 
Bamajna says that ^^adadhara Bhattacharya the famous 
Naiyayika was also a amtemi orary of Madhnsndana. 
Bat this should not mean that both of them were of 
the same age. Aceording to T. Ganapati Sastri<in 
his Ed. of Is’varapratipattiprakas’a ) Gadadbara was 
a fellow stodent of Gandabrahmananda who wrote the 
eommentaiy called Chandrika on Ma<ihusadana’a 
Advaitasiddhi. 
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(8) A commentary on the first verse of the Bhagravata 
Parana. 

(9) Is’ varapratipattipraka?a. 

(10-11) Adavitasiddhi or Advitabrahmasiddhi (according 
to Anfreeht) and Qudharthadipika, a, commentary 
on the£hagavad »iita. 

(12) Advaitaratnaraksbaaa* 

Besides the above works, the Catalogas Catalogornm and 
the Introduction to Harilila edited in 

His other woiks. 

the Calcntta Oriental Series, by Pandit 
Earidas ascribe to Madhnsndana the anthorship of the fo!l 3 W- 
ing eight works:- 

( ■ ) Bhagavataprathamas*lokatrayatifca. 

(2) Krjshnakiitnhalanataka. 

<8) Eajapratibodha. 

(4) A commentary on the S’andilya sntras. 

(5) Jatadyashtavikriti* 

(6) Atmabodhatika* 

(7) Siddhantales^atika ( f ) 

(8) A commentary on Vedastnti or S'rntistnti. 

Moreover Aufreeht alone mentions the following works 

as those of Madhnsndana : — 

His works rasntioned 
oiily by Aufiechtc 

(9) Chitrarnpavada or Chitraropaviehara. 

1,10) Tarbasntrabhas’yatika. 

(11) Anyapades’as’ataka. 

(19) Bhagavad Gita Tatparyakarika. 

(13) A eommentary on Makanataka. 

(14) Anyatiiakbyatikantakoddliara. 

Triennial Catalogue of mannseripts, Madras,^ ToJ. II Pt, 


I P. 31T7. 
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I. Bauflcrit eolleetion of 1913-14 to 193E-16 meotions as a work 
of MadlmsndaDai 


{1 f ) Tattvachintamaiiyalokakantakoddhara. 

It has been already noted that there were many anthors 
of the name of Madhnsndana. Madhnsndana Maithila is the 
anthor of Anyapades’as’ataka ae Anfreeht (P. 4 of his Catalngoa 
Catalogornm, book II ) and Pro. Wintemitz { P. 146 ) have 
jiointed ont. Dr. Wintemitz says that the anthor of Mahanataka 
was not Madhnsndana the great Vedantin. 


No 14 of this list may fee a chapter of No. 15 or it may 
be the same as the Section called Any- 
athakhyatibhanga ( tiee> 57 ) in the 
first Farichchheda of Advaitasiddhi. No 
9 seems to be a work giving an expla- 
nation of what is called Chitiampa in the Siddhantabindn." 


QeQutneness of the 
Authorabip of these 
•vcOt fcs- 


‘ Prasthanaoheda’ is sometimes looked npon as an inde- 
pendent work of Madhnsndana, bat it is a part of the author's 
commentary on the verse 7 of Mahimna IStotra- Prof. Winter- 
nitz says that Prasthanabheda was translated by A. Weber, 
Paul Denssen and Max Mailer.^ 


No. 5 is not to be regarded as the work of onr anthor as 
is shown by Kshetreshachacdra Chattopadhysya,* 


Begardisg the published works of onr anthor an attempt 


Sequenee of the 
koowa works of Ma- 
dhosadaaa. 


is made in the following pages to fix 
their probable seqnfnee so that we can 
trace any change in his religio-philoSo- 
phical views as he advaneed in age. We 


2. F, 181 of the Enmbhakonam Md. 

3. P. 378 Prof. Winternitz's Gesohiohte der indischea 
Litter atnr. 

4. Annals of the Bhandarkar Institute Vol, VIII. Part 
IV P. 42. 



( 80 ) 


have already said that there w is no sneh change* It may be 
said that the stady of these works from this standpoint reveals 
our anther’s merits both as an original writer and as a com- 
mentator, 

(I) Anandamandakitiu 

It is an original poem of lb2 stanzas in praise of Sri 
Krishna describing him from top to toe 
( ^B'adimdania mmanam ) A simi- 
lar stotra describing Vishnu from top 
to toe is written by Sankaraebarya, who is said to have com- 
posed it at the desire of his own dying mother.^ The differci ce 
in the themes selected by Sankara and Madhnsudana for com- 
posing poems of the same type, is indicative of the change in 
the religions thonght between A. D. SCO and ISOO, 

This poem is printed in the Kavyamala Series, 2Bd Qnch 
chha. The third Padas of stanzw 35 
Its Bditioo. gj to ha Ve been lost 

This poem is an expression of the author ’s fervent devo- 
tion to Sri Krishna. Madhnsndana des- 
®®®**“*s to# Poem f^bes the ornamentat peacock-feather 
of Krishna, His hair and crown, 
eyes,- cheeks, fore-head, Tilaka on flie fore-dead, eye- 
brows, eye-lashes, glance, face, nose, ear-spronts, tcmgae, lotrer 
Up, teeth, smUe^ ebin, ntteRtnees, betel leaf in the month, flnte, 
anQ% han^ fingmrs, redness of Bis paxms, nails of Bis hands, 
Hm dest, tbe Gem Kausi^AiOt waist, navri, three folds on ^ 
brily, the garland Yaijuyanti, His yellow garments, girdle, thi- 
ghs, feet, and anepirions marks on the feet. All these are des- 
cribed in SQceessiTe order fkom the verse 4 to verse 62. Then 

1, Tide Hadhava s Itokaravijaya, Osnto XlV. This efo- 
tra of Sankara is pnU^ed as the first stotra in the Sod Gneh 
ehha of Kavyamala* 
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begins a deseription of the ezpl<nia ud ashievemeate of Sri 
Krishna. In the latter half of the poeiUi Kri^na is deseribed 
with reference to Yashodst Patasa, Trinavarta. tte Qopis, tte 
old shepherds, the serpent Kaliya, the herd <rf eowa, the mooB- 
tain Qovardhaca, the quaffing of the forest eonflagratioDt 'the 
with Ante, His fight with various demons. 
His playmg fraud with Brahma, His Basa ( i. e> the Divine 
Danarof Krishna), Badha. the daughter of Bhanu, His being 
awakened in the morning by bards and His mother, His depar- 
ture to the forest in the morning and His aseoeiatioB with 
Narada, Akroora, and Baladeva- The verse 99 says that Hirgnna 
Brahma is born as Sri Krishna, the son of Yashoda. 
^ , The last'two verses give the title of the 

OoLophoa of the Fotm 

poem and mention the antfaor. The colo- 
phon at the end givai in the Kavyamala is noteworthy.* 

( 2 ) Vedantatmlpalatika .* — 

I 

This book has been edited as No. 3 in the Prineess of 
Wales Sarasvati Bhavans Series, in 

Its BdioHMEl* 

19t 0- It has a nsefni introdo^on 
, ^i«M»nMriTig the questions of the works of Hadhnsndana, his time 
and birth place. It consists of only one chapter called the De- 
menstratjon of Absolntion and its 
XtGentents Means. The following topios .arc dis- 

enssed in this work : — 

(1) Nature of Absolution. 

(2) Means of Absolution according to the School the 
Anpanisbadae,, 

(3) Refutation of the natnre of Absolntion aeemrding 
to other schools. 
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(4} Beftitation of the means of absolution aeiordiuj^ to 
other School?, 

(5) Explanation of the Cessation of Ignorance. 

(6) Detailed explanation of Vritiis I powers of a word'^ 
according to all Schools including those of Rhetori- 
cians and Grammarians* 

(7) Explanation of the Cessation of Ignorance (contd) 
<8) Rise of direct Apprehension from word* 

(9} Definition of Moksha and Conclusion. 

Vedantakaipalatika is twice referred to in the author ^s 

commentary on the Mahimnastotra and 
Its Sequence. five times in the Advaitasiddhi Madbn- 

sudana seems to hare composed the 

work under consideration ard the ^Siddhantabindu side by 
^ide, because ^the former refers to the latter and vice yersa. 
So the Vedanta kalpalatika appears to be one of the earliest 
works of Madhusudaua Sarasvatu 

This book nnlike his other works mentions ^only one 
out of the three Gurus of Madhusudaua 
Moreover the book is important as it 
contains a passage which is believed 
throw light on the Bfaaktimarga followed by Madhusudaua*^ 

3, P. 84 of Vedanta refers to Siddhanta. pp. 181--182 The 
topic in both the places is the production of the' Various 
organs from the elements. 

4, H!ddhantabindu ( Fp. 200 and 204 ) refeis to the Ve- 
dentakalpalatika. 

i MadhnsodAu' s Tntro, to VedantakaipalatU;a . 

6 mm 
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(3) Slddhantabinda: 

Tbis is a commentary by Madbnsadana Sarasvati on the 
Das’as’Ioki of Sti Sankaracharya. This Das’as’loki is also called 
Chidanabdastavaraja or Ghidanandadasasloki.^ 


This Dasasloki has been a very great favourite with the 
followers of >5ankara Vedanta. Madnn- 

commeataries.oa Das’- gadana is not the only man to comment 
as ioki. , ^ n * 

on this work, Aufreeht has noticed four 
commentaries on it.^ Besides theonein question there were others 
by Ramehandra* Venkataeharya, and ako oneby someunknoFf^ 


rkd Siddhantabindu. 


author. This Siddhantabindu has been 
written by Madhusudana for his pupil 
Balabhadra as the author himself mentions the fact in his 
work.^^ This work is also called Siddhantatattvabindu* 

We have already concluded that the author wrote simul- 
taneously the Vedantakalpalatika and 
Siddhantabindu. The latter must have 


Its sequence. 


been began before Mahimnastotratika, which refers to the for- 
mer. It also preceded the IsVarapratipattiprakas’a because 
the latter mentions a sixteen-fold division of the three epndi- 
tions viz. the waking, the dreaming, and the deep-sleep ones, 
while the Siddhaniabindn mentions only twelve divisiots of 
thes^ yet the author does not ask the reader to refer to Is'- 


7. Some other works also bear the title of Das’as’lcki.Tous 
Aufreeht { P. 248 0. 0. > notices one work containing 
the praise of Sarasvati attributed to Asvalayana.snother 
a etotra from Nandikesvara Puma, a thii d on Daarma 
Shastra and a fourth by jMimbarka.all called Das’asloki. 

8. P. 188 of Aufrteht’s C. C. 

9. Ibid. 

10 tlWES? f s f I eoneludiug 

verses the Siddhantebindu- 


5 



varapratipattiprakis’a for a detailed account o! the same* 
The Ad^ itasiddhi^^ and the Gudharthadipika^^ very often refer 
to the work nnder ec>DsideratioiL 

The style of Siddhantabindn is not Ineid. The work imp- 

hes^far more than what it expresses; in 
Ifcs fiutraiike style. ^ome placf-s we have to understand the 
pnrvapaksha from without the text. e.g. 

Pp. At other places, e. g. Pp. 65-67 the reader feels that 

he is reading sutras. This was not done tinoonseiotisiy by the 
author. 

In the concluding verses of the book, he compares bis 
short but significant essay with a gem which is small but of 
great value. The book performs a double function. Like Vedant- 
aparibhas a it refutf s the views of other Schools and establishes 
that of the Vedanta School and like Siddhantalesasamgraha of 
Appayadifeshita it collects the views of the various Acharyas 
of the Sankara Vedanta on various problems of that School 
without going into their details. Anybody who has studied 
both thehe types of works will at once say that Madhusudaua 
has wonderfully succeeded ia bis undertaking. 

The Siddhantaiattvabinduof Madbusudana was commented* 
upon by Purushottama Sarasvati a di.. 
Commentnries on sciple of MadLusudana, the com men* 
Siddhanta m u. being called Siddhantatattvabin- 

dusantipana, Aufrecht has noticed 
this on P. 341 of his Catalogns Catalogorum, Vol. I. The eame 
authority al^o mettions two other comn entaries on the same 
vi55. 1 Siddhantatattvabindutika called** Tattva?iveka *’ by Pur. 
nananda Sarasvati and ) another commentary on this very 

11. Pp. 490 524, 53J, 546, 562, 579, 647, m, of Advaitasi- 
ddhi Nirnayasagara £d. refer to Siddhantabindn* 

12. Gudharthadipika Pp. 38, 43, 49, and 59. 

« The com. will be shortly published in the Qaekwar O, S. 
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work of Madhnsndana, known as Nyayai'aiaavaU and com- 
posed by Brahmacanda Sarasvati is printed along with t^e 
Knmbhakonam Edition. 

(4) Mahimna Stotra tika 

Tnis commentary of Madhnsudana explains the stotra as 
praising S^iva and Visnn both. This has 
rta Edifcioa. been printed apd pnblisbed by the Ni*> 

rnayasagar Press, Bombay. 


Madhnsndana refers to the commentaries on the Ma- 
bimnastotra by 'Ancient Aeharyas^ but 
ttn However,* from 

Anfrech'^^s Catalogus Caialogarnm> Part 
IIP. 88 we know that there weie^ two comment iriis on this 
stotra viz. one called Panjika written by Bopadeva and anotasr 
by Sridhan^wamln and that both these explained thepoem as 
referring to Hari and Hara. These are most probably those 
referred to by Madhnsndana. 

Madhnsndana was a devotee of Visnn and his fervent 


devotion made him believe that Pns* 

of the stoira and Visnn in the same poemv The vari- 

ous fignres of spteeh in the verses are 
explained by Madhnsndana* As the Brahmasntrae are written 
in 'the Sntra style, it was easy for the Aefaaryas to explain them 
as favouring their own individual tenets. Bat the poem Mahi- 
mnastava is written in a long metre ( S’ikharini ) and as it 


13 JptT ud ^ 

I in the eom. oa ver«i 9. 

14 iRfS^ir ^ 

4Rsw> 1^: ^il[J \ eom, on the Mahimnastava* 
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« 5 oneerns itself with mythological stories, it did not leave any 
donbt ss to its meanirg; and therefore Madhnsndana who attem- 
pted a doable interpretation of it had often to lay hinself 
open to the blame of twisting the words. However, it mast be 
admitted that be handles the work before him with great skill. 

Mfidhusndana’s commentary on verse 7 is specially note- 
worthy. He has given a brief bnt eom- 
Oonwientaiy on pjgjg ]jgt Qf works on the various bra- 

nehes of the Sanskrit Literature as he 
found them in his own days. It is so important that, as we 
have already noted, it was believed to be an independent wore 
of Madhnsndana called Prasthiinabheda. It mentioned cer- 
tain works which cannot be found in these days. 

This Commentary does not refer to Madnnsndana’s Gn- 
dharthadipika. In two places the con- 
Its Sjque-.ce. tents are similar to those of Is’vara- 

pratipattiprakas’a and Siddhantabindu; 

and the topics^' of the former are discussed in detail in the latter. 
We therefore think that this commentary was written before 
Madhnsndana completed his Siddhantabindn. 

Madhnsndana does not comment on verses 32-36, proba- 
bly because these verses contain the 
FiobaUe intorpo- words which are conventionally appli- 

tattooB in the Stoira ^ ^ . 

cable only to b iva. He does not take 
15 “ *1^ ** of verse 2 is explained as 2 

sTOiS 1 “ is explained as 5^ (*l^) W ( ® 

^ 1 ’’ in verse 12 is expUuned as 

la %s: 1 l^sra: ^ *6 ^it:, ?r^: I 

16. Vide Appendix V 

17. i. e. In the commentary on verses 24 and 27. 
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natie<=* of versesi 3743; so they seem to be later interpolations. 
Aeeording-^to Madhnsadana the poem ended with verse 86 . 


( 5 ) Harilllavyakhya. 

Madhnsntlana caite his commentary on Harilila of Bopa- 

deva, Vivarana. This Vivarana is pri- 
Its Edition 3 Calcntta Oriental 

Series. This publication has got an Ava- 
taranika by the editor who therein gives an acconnt of the life 
and works of Madhnsndana. 


Madhusudan Criti- 
cal ItcrpiooatiOQ 


In this Virarana Madhnsndana sometimes refntes the 
views of his predecessors on the JBhag- 
avata Parana.^® We know that he had 
with him two commentaries on the 
Bhagavata Parana,^® He has tried to reconcile the contradictor; 
aoeonntsof one and the sameepisodeas fonndin different works 
like the Mahabharata and the Bhagavata The statements in 
Harilila which conflict with those in the Bhagavata are also 
explained.®^ Madhusndana explains why the worn Bkridama is 
nsed by Vopadewa in place of Sndama the tetm nsed in the 
Bhag vata®® Moreover this Vivarana also Shows Madhnsn- 
dana’s views on the natnre of Bhakti- 


18. Vide P. 8 . P. 4, and P. 4. and P. 8 of the Galctntta Edition. 

19. Vide ‘Madhnsndana's special contribution to Sankara Ve- 
danta’ & in' the foregoing part of this Introdnctioni 

20. See the explanation of the ciffse of Parikshit on P. 10. 

21. Vide P.52. 

fm iNt: gsiriv fRf?- 

qftgrfissifq 11 See also P, 58 
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At the end of his eommentary Madhnsidana has griveti 
a verse in which the works of Vopadeva are ennmerated. 

Madhosndana does not refer to anf of his works in this 
Yivarana. 

( 6 ) Samkshepas’arirakatika. 

Samkshepas’ariraka is a snoamary in verse of S'ankara’s 
Brabmasntrabhashya, by Sarvajnatma- 
The owgmal work. Jinni who lived nnder a kin? Mann- 
knladitya and who was a pnpil of Sri 

Dev^’vara. Madhnsndana in the beginning .of his ciommentary 
tells ns that it is so called beeanse it does not disease the CSon* 
ditioned Brahma which the Mnmnkshn need not know.^ 

Madhnsndana calls his commentary on this woik, Sarasa- 

magraha which is understood to mean 
M^oeudhaa’s con- Samkshepasarirakasarasamgraha, and 
not’ Anyahkasarasamgfaha although 
Madhnsndana tells ns that he accepted whatever was nsefnl and 
rejected whatever was nseless from his predecessors’ commen- 
taries on the work, fle informs ns that he particnlarly draws 
npon the explanation of Samkshepasariraka by Vis’vayeda and 
Pratyagvishnn whom he calls ‘ preceptors of his preceptor 

Samkshepas’ariraka is a brief bnt Ineid statement of 
S'ankara’s eommeniary on the Brah- 
^ 3tnasntra8. The verses have a eharm 
and sweetness which are their own. 

The author handle the snbjeet with the same ease as S’ankara 
did; eommand over the language and the Vedantio theory 
of l^nkara is simply wonderfnL The book was speeially a 

&vniQrite to Madhnsndana. In the Siddhantabindn and the 

% 

AdvaHailMhi he often < quotes from it. As a follower of 

23. Madhimikiana’s com. on Verse I. 3. Samkshepa. 

24. See fotknote no^lS in.Part 1 of this Introdnetiqn. 
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S’an^ara SoLool of Vedanta MadfansadaDa had to express his 
Tiew&on the Brahmasntras. Other vedantins have dose this by 
writing a commentary on Sankarabhashya. Madhnsodana 
wanted to be ' as independent as possible in the expression of 
his views and selected Sankshepasariraba for the pnrpose. 
There is one more reason for this selection of Madhnsndana. 
The anthor of Samkshepasariraka was sympathetic towards the 
' Nirgnna Bhaktimarga which Madhnsndana followed.^ 

Madhnsndana has given a scholarly interpretation of the 
, . . Sarnksbepasariraka. He gives ns the 

variona readings whereever he conld 
find thein ont by comparing and eoliat' 
ing the different reeensions of the work extant in his days. 
Madhosadana often reviews the explanation of the verses given 
b.v the commentators that preceded Mm.^ He also pointsont the 
Sntras Werred to by the original text. It must be partienlarly 
noted ttn^ often the Parvapnksba in Madhpsndaca's tika is not 
tb4 one given by S’ankara bnt one that might be raised by 


26 Thao iSam. TIL 265 says that this whole world is a crea- 
^i&a bf Krishna the son of Anakadnndubhi. In Sam. 11. 
19 ®i Sarvajna Mnni speaks of the Maya of S’ankara as 
Vtdi^navi Shakti, the Power of Vishnn. The anthor 
dloap^es the (tnestimi 'why should Bama who was Nirgnna 

have become ignorant for some time in his life P 
II. 182 ). The answer is given that Parabrahma in 
the form of Kama had intentionally assumed ignorance for 
SOUK time to act his part on the stage of the world. The 
vei7 first verse of the first ebapter of Samkshepasariraka 
(tiCCers a salutation to Nirguna Brahma ^ed Mutari. 

36 VMb Madhnendana’s commentary on Sam- I. 77. 47{fe II, 
21110. 8% ia 365, etc. 

27 Vide Madhusudana's tika on Sam. X. 1, 32, Sfi, 169* 174| etc 
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Samanoja or Vallabha ''against S’ankara* ^8 in a few cases 
Madlmsadana has snpplied ns with ths names of those whose 
views only are mentioned in the Samkshepasariraka. Two 
saeh names are Bbartrihariprapaneha and Brahmanandi who 
is referred to only as Vakyakara by Sarvajna Mnni-In Sam. Ill 
221 a Bhashyakara is referred to and Madhusndana says that 
he is Dravidaohai'ya 

It may be noted that no reference to any work of 
Madhusndana is found in his tika on 
Its Seqoeooa. Samkshepasariraka Howeveri the 

Sarasamgraha on Sam. 1 42 155-157 and 


28 Vide the tika on Sam. II. 80. 9; ; TII, 315, 145, 215. 

29. In his com' on Sam 1, 1 Madhusudana says that “ the 
fact of the possibility of Nirguna Brahma being appro- 
achable by the Bhaktimarga is explained in the Bhagavad- 
Gita vn. 16 ” We are not told that this explanation is 
given in theauthor’s tika on Bh. Gi. VIL 16. If we refer 
to the Gndharthadipika. we find that the explanation 
referred to in the com. on Sam 1,’ 1. is probably the one 
given by Madhusndana in his Com onBh. Gi. VII. 14InBh. 
Gi. VII. 16 there is no reference to the Bhakti of Nirguna or 
Sagnna Brahma. Again on Sam. III. 110. Madfansudana says 
that the statement that the Jnani is considered by Me to be 
My very self ” Bh. Qi. VII, 18, is meant for the glorifiea- 
tion of knowledge. If we refer to the Gudfaarthadipika, 
we find that Madhusndana understands the word Jnani 
as Jnanibhakta and the statement as correct in the literal 
sense. Owing to these differences between the interpreta- 
tions of ttie verses of Bhagvad Gita in the commentary on 
the S8am. and the mterpretations in the Gndharthadipika, 
we ctmelnde that Mi^hnsndana had not written the Gndh* 
«r&adipika when be wrote the Sarasamgraha* 
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169 discasses the Esme topics as the - Siddhantabindti oa P 190 
191 P. 35 and P- 113 of the Kambfaakonam Edition* In all 
these oases the treatment in the iSiddhantabindn is less com- 
plete than the one in the Sarasameraha. ^ Therefore ve believe 
that the Sarasameraha vras written after the Siddhantebindn 
bnt b^ore the Advaitasiddhi and Gndharthadipika. 

( 7 ) Bhaktirasajana. 

This book is called Bhagavadbhaktirasajana bj Anfreeht 
( Catalogus Catalogorum ). The first 
!*• Edition. Ullasa of this work was pnblished in 

Galontta in 1913 A. D. This edition has 
got also a commentary by Madhnsndana himself. 

In the commentary on the first Ullasat Madhnsndana 
refers to two of his own works viz. the 
It« Peqaense! Siddhantabindn and the Tedantakalpa- 

latika.t The Bhagavataprathamas'ioka* 

tika and the Gndharthadipika* refer to this Bhaktirasayana. 
So wo have placed the latter in priority to the former works, 
in considering seqnence of their composition. 

In the first Ullasa Madhnsndana has desisribed the defi* 
nition of Devotion, its means and its 
Its Contents stages ( Karika 37 ). The nllasa is en- 

tiled SadhanabhaktisamanyatUfupana, 

We have fnlly given in Appendix II Madhnsndana’s views on 
the Path of Devotion based on this work. 


Sr. Sar. on Sam> I. 42 disensses the snbstratnm of the objects 
of dream; 1. 1S5-157 disensses the nature of the Indica- 
tive power of a word and the same on 1. 119 disensses tiie 
indieatitm in “ That thdn art. ” 

t Vide Bhakti 1 19. P. 26 and I. 28. P. 27 
* Vide Qndhartha on Bhagavad Gita 3£Vn 66. 

6 
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That the book as printed fn the edition ol -Calentta 


is ineomplete is clear from the varions 

Its 2ad and 3rd Ullasaa 

not available references in the published Ullasa to the 

remaining unpublished parts of the 
work. In his commentary on Earika 6 of the first Ullasa, Midhu- 
sndana says the definitions and the varieties of Love, Anger, 
Pear, etc. which are the intense heaters of thelae of mind will 
be mentioned later on.* It is not stated whether they were to be 
mentioned in the immediately succeeding Uilasa* The descrip- 
tion of different phases of the Permanent Attitude of Bbakti- 
rasa forming the stuff of mind» such as Love, Smile etc* is 
promised in the next Ullasa ( Vide comm, on Earika 27 ). The 
definition of Rati as a particular trend which is the Permanent 
Expression of the Sentimejnt of Bhakti and which is itself the 
form of God impressed on the pliant mind, formed one of the 
topics of the rest of the book ( Vide on p 66 of the comm, on 
Earika 30. At the end of the first Ullasa ft is said that the 
Love for God which no longer endures the separation from 
God and which ends in the death of devotee ( if separation con- 
tinues ) was illustrated in detail in the following Ullasa^ 


So the book had more Ullasas than one.* 


Mahamahopadhyaya Hatbibhai S’astri of Jamragan 

Tbmr dM.oT«y. Kathiawar. 4o whom I am ereatly 

indebted for my stndy of the Sankara 
Vedanta, has generously given me the Mannseript of the second 
wad third IJilasa of Bhaktirasayana which he got from Gaya, 
respectively contain 71 and SO Karikas. 


• I am told jnst recently that the first three Ullasas of 
I^dhusodana’s BhaktirasiSMta are pnblhihed is the t»eond 
* flower ’ ( Pnspa ) in. the Aehynta-granthamala, Baiares. 
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( 8 } Bhagavataprathamas’lokatika 


The Tifeff on the first verse of the Bhagavata Pan nais 
divided by Madhnsndana himselt 
Its Parts into three parts. In the first part the 

Anpanishada interpretation is given and 

the second and the third parte respeetively contain the Satvata- 
or Panranika and the Kevala Bhakti explanations of the verse. 


The Anpanishada interpretation which is that of the Jna- 
nabhakti tScbool is the one accepted by 
The Jnanabhakti Madhnsndana. He interpretes the ver* 
InterpretatioD, explaining { a ) the term tat or 

Bi'ahmai ( b ) the term ivatn or the Jiva and ( o ) as sununari* 
sing the Brahmasntras. In the course of his explanation Madhn* 
sndara gives an interpretation of the first four Sntras of the 
Vedanta aphorism. This interpretation is original and 
resembles that of Vallabha, 


31. In the conrse of this part of the tika, Madhnsndana inter 
pretes the words with which the Bhagavata 

Pnrana begins. He says that ^spinfl is a 

It is Vallabha who considers a similar interpretation in 

his Annbhashya on Brahmasntra 1. 1. 2. 

of the verse means that Brahma persists in all 
things in the world as the Being of these things. Vallabha 
interpiete of the Brahmasntras as meaning that 

Brahma is the eanse of the world because Brahma persists in 
the as and 1^* Madhusnd^a in hisinterpre- 

tatioD of of the Bhagavata Verse I says that it <torre- 

sptmcs to®l inBr. Sn. 1.1-8. 
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The seeond part of the tiha is important beeanse it gives 
the distinetioQ between the Satvata di> 
vision of the Pancharatra Sokool and 
history of the Satvata the mam Sohool itself. The Satvatas of 
Bhsgavata Soboti. the days of Madhasndana seem to have 
held a theory very like the one of 
S’ankara Vedanta. As a branch of the Paneharatras, the Sat- 
vatas used the terms Vasndeva Sankarshana, Anlrnddlm and 
Pradynmna but according to Madhnsndana they applied these 
terms to what we know in the Sankara Vedanta as the Virat, 
Hiranyagarbha. Avyakrita and the Sakshin. So that all the fonr 
are Vasudevas, the difference in names being dne to the Upadhi 
or adjuncts. The first three stand for the Limited Conscious* 
ness; the last one for the tJnlimited Pure Conseionsnessi They 
rejected the general Pancharatra theory that these terms meant 
the Supreme Lord, the Soul, the Principle of JneM and the 
Mind respectively. We cannot find any work 'of the Satvata 
School stating the meanings of these terms as given by Madhu* 
sudana. Perhaps here we find an effort made by Madhnsu&na 
to reconcile the S’ankara Vedantins and the followers of the 
Pancharatra Samhita on the strength of the Nrisinhottarata* 
pani Upanishad. 


The third interpretation viz. that of the Eevala Bhakti 
School explains the theory of the Senti* 
Devotion. It splits up Janma. 
dyta^a yatah lu Janata adyasya yatah. 
“ Ad^a^a ” moms *of the first,’ L e. the permaneit mood of 
Love called Prana. Krishna is the alamiana vibhava of - the 
sentiment of Bhakti and from him the permanent mood of 
Love Is produced. 


Althlmgh we do not find Madhusudana^s eotomentaxSr on 
the Bhagavata, eseept that on . its first 
Tbe cmav^bie por. Ycree. that Madhusudana Intoided 

ion of MadbuKtctana’e ^ s' 

obm: on Mw^vato. to write one IB _ eleariy , 

expressed in the portion of hia MJt# 
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available to as.®^ 

The only book of MadhaendaDa referred to in this 
is the Bbaktirasayana. ^3 

{9} Is’varapratipattipakas’a. 

This small book of ten pages has been printed in the Tri- 

vendram Sanskrit series in 1921. As the 
It3 Edition. tjjjg ijjg work signifies, the anthor 

here snmmarises the various theories 
regarding the eoneeption of God both in the orthodox and 
the heterodox Schools. This book ends with the disonssion of 
t’le varioBS forms of God according to the Brahmavadins. The 
view otBopadeva, the anthor of Mnktafaia and that given in 
the S’ivatantra are said to coineide with «ieh other. The view 
in Jffrisinhatapani Upanishad is explained in detail and recon- 
ciled witn the tiew of the Maktafalakara< 

Is’varapratipattiprakash'a seems to be one of the later 
works of Madhusndana. No work of 
Its Sequence. qq]. gathor is referred to by name in 

this book. However the theories about 

the natnre of God given in IsVarapratipattiprakas’a form a 
mneh bigger account of the same than that found in Siddhan- 
tabindn Pp. 155-5S, in which however no mentimi is 
made by the author that for details Is’varapraMpatti- 
prakas'a should be referred to. The same is the case 
with the account of the three conditions of the soul, 


32. Madhnsndana’s iika on the first verse of the Bhaga- 
vata Parana published at Yrindavana with other Hias 

p. p. 1-2 “ \ ” 

p, 3 31^ 1 

3S*, Ibid P. 31 
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viz. the Waking and others. The Siddhsafeahhida ^ 
makes a twelveH^old division of these. wMe the work ia ques- 
tion mentions sixteen divisions b}’ adding fonr divisions of the 
Tarijravastha. As regards the elaborate ezplanatkm of the 
s^UabJes of the Pranava whieh we had in the Is’vara. it may 
be noted that the same snbjeet is dealt with in other works of 
anthor. We d it in the oommentary on Mahimiaastotra, 
stanza 27 and in the Siddhsntabinda Pp. 203->4. In bo^h these 
works we are farther told by the author that the saipe topieis 
disenssed in detail in his Vedsntakalpalatika. The Bhsgavstaprath 
amas’ lohatika^^invites the reader to refer to tbeNrisinhatapsni 
Upanishad for the explanation of Pranava. Bat in the present^ 
work the anthor fnlly explains the view on the snbjeet given 
in that Upanishad; Therefore we may conelnde that Is'vara 
pratipattiprakas’a is later than Siddhantabindn, Mahipmi^tia 
'tika, Vedahtakalpalatika and Bhsgavatapra jhamaB^, 

( 10>11 } Advatiasiddbi & QudhartliadipilEa'rr-’ 

(a) AivaUasiddhi : — 

This is an ordinal work while 6ndharthadipU» is a 
eommentary on the Bhagavad Oita. These two woada make 
references to eaeh other and therrfore mast have been written 
side by side by the auttior. 

Besides deferring to the Gadhartbadipika,.the Advaitasi- 
ddhi refers to the Siddhantabindn and 
IheynuMoe.. Vedantakalpalatika.® Therefore 

Advaitasiddhi mnst be pat later than 

these two works. 


84. Siddhonidikida Pp. 202-3. 

35. P. so bf ttk Vrindavana Sid. of the Bhai^vato Parana. 

36. (i> Ibi* the nitacmee to the Gtdharthadipika Vi^ P. 231 - 
of Adva^Maddhipablished in the AdvaitomaiQari aeries. 
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siddhi wa? written by tliea&thor with the inten- 

itsAim: Refa-at.onof Realistic Doctrines 

tlw Madbva School. ‘■he Aai}*aj*ikas®' and the Matlhvas. 

Madhnsndana himself asks “ What 
learned man wifi care to give a reply to what the wretched 
man of littie intellect speaking . f reality in what is really 
uniea prattles loadi}" by pnttmg forth faise refatatious of a 
.fory which is above all defects ! The lion does not indeed 
imitate the barking of the dog. ” The commentator Ikah- 

m inanda says that the one who speaks of reality in wnai is 

unreal is the follower of Madhva.®® 

{ ii ) The references to the Siddhantabindn are fennd 

Pp. 94, 117, 123, 141, 322, of Advaitasiddi^ Nirnaya- 
sagara Press. 

(iii) "^edantafealpalatika is referred to on Pp, 109, 117 
212, 322 Ibid. 

37. 7ide P. 2287 of the Triennial Catalogne of Mannsoripts 
( A. D. 1913~14 to 1915-16 ) for the Government Oriental 
Mannsoripts Librarj, Madras, Vol. H Part i, Sanskrit. C- 

According to the introduction of the Nyayaratnakara, 
Vyasayati denounced the tenets of the Advaifa Vedanta and 
established the Doctrines of the Dwaita Vedanta in his 
Nyayararitd. This work was in torn criticised by Madhnsu- 
dana barasvati in his Advaitasiddbi whieh again was denoti- 
c?d by Ramaebarya in his Tarangini. This last work was 
refnted by Brahmananda in his Ganda-Brahmanandiya. 
Vanamalimis’ra then took np the cndgels on behalf of the 
Dwaita School in his work Sanrabha. The work Nyayamri- 
ta is intended to support this Sanraoha and condemn the 
Brahmanandiya. 

38. Vide the verse at the end of Advaitasiddhi, Paricbcbheda 

IV where the words are' explained bv 

as “ 
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Advaitasiddbi is Madhtisndana's masterpiece. In this 
work the author has explained his personal experience of the 
Divine Bliss which was the result of the greatness of his 
dreeeptors, his own study of various sciences and his systematic 
meditation on 

The Advaitasiddhi is divided into four Chapters called 
Pariehehhedas, each of which is again 
sab-diTided into minor sections. In 
the Srst Parichehheda the question of 
the world being illusory or real is discussed from sixty stand- 
points* one section being devoted tp each of tfaem.^® This first 
chapter contains * what is to be rejected * and corresponds to 
the second chapter of the Brahma sutras. In the second Pari- 
ehchheda called * Atmanirupana ' the nature of Atman is 
discussed under 34 issues* This chapter containing what is 
to be accepted by the student of S’ankax*a Vedanta^ may be 
compared with the first chapter of the Vedanta sutras. The 
third Parichehheda like the third chapter of Brahma sutras 
describes the means of Absolution and discusses the question 
whether Sr&vana or Juana can be the object of Vidhi or not 
and whether S^abda or Word can lead to direct knowledge or 
not. The fourth Parichehheda concludes the book with the 


39 



Madhusndana’s verse in his Advaitasiddhi. 

40. The Nirnwrasagara Ed. divides the first Parichehheda into 
sixty heads* The Enm'bhakonam Ed. divides the same into 
52 heads. 



demonstration of the nature of Mnhti repndiating the idea of 
liberation held by Bhakti Schools of Vedanta other than that 
of Madhnsndana. 

( 6 ) Qudharihadipika ' — 

As-has been already stoted, this work was begnn along 
with the Advaitasiddhi. This eommen- 
Ite sequence. tary on the (’ita refers to the anther’s 

Siddbantabindn, Bhaktirasayana and 

Advaitasiddhi.*^ Therefore it is probably the last work of 
Madhnsndana or earlier than-one. 

The aim of Madhnsndana in writing this commentary on 
the Bhagavad Gita seems to be to give 
Impoitanceoftbewoik a philosophical explanation oftheBha- 
ktimarga wMch he himself fcrilowed al> 

thongh he was a S’ankara Vedattin. Madhnsndana believed 
the main teaching of the Bhagavad Gita to be that Nirgnna 
Brahma conld be attained throngh Loving Devotion to the 
Lord and in showing this he has contradicted the Gitabhashya 
of S’ri S’ankaracharya whose view of 
Bhaktimsrga of Gita. the natnre of the Snmmnm Bonnm be 
fnlly accepted. Madhnsndana’s remarks 

on this very important snbyct collected from tiie Gndiartha- 
dipika are given in Appendix III at the end of this Translation. 

Madhnsndana follows S’ankara in holding that Bhagavad 
Gita do« not teach jnanakamasamneh- 
Kcnaama^a of. Gita, chaya as the means for Moksha* - He 
also follows S’ankara in holing that 


4J. Siddhantah^dn is referred to in Gudharthadipika on Bh. 
Gi. II. 13, 15, 18, 28 etc; Bhaktirasayana in the same on 
Bh. Gi. Vn. 16 and XVII, 65, and 66; Advaitaaiddhi in the 
same on Bh. Gi. IL 16. 18, V. 16. 

42. Vide Pp. 5 , 76, 95. 107, 126, 159, 468, etc., etc. of the 

7 
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Arjnca was a Mxdhyama Adhikarin. Bat he goes further and 
holds that Arjnna oonld not become a Sannyasin not because 
he was not fit bat because he was a Ksbatriya and the Kshatri- 
yas are not allowed by the S'astras to take Sannyasa- In the 
Gndharthadipika on Bhaeavad Gita XVIII. fi Madhn-ndana 
seems to have expressed his own view of the Path of Kf xna. 
One who does not know the Atman nor has his mind purified 
mastperform his duties, whether he be a Brahmana, Ksbatriya 
or Vaishya But when the mind is purified, one attaint to 
the Perfection in the form of freedom from actions by renueia- 
tioD. That renunciation is allowed to Brahmanas only 
and not to Kshatriyas or Vaishyas is told by the Lord in Bhag 
avad Gita III, 20: — “ Janaka and others attained to Perfee 
tion by Action alone. ” The verse 56 of Adhysya XVIIf is 
interpreted by Madhnsndana to mean that a Brahmana whose 
mind is purified and who is fully devoted to Lord »iu.y take 
Sannyasa because he is allowed to do so or may not take it? 
yet he will be liberated from Samsaia through the Grace of 
the Lord. A Ksbatriya or Vaishya however, whose mind is 
purified and who is devoted to the Lord must go on performing 
the actions even after OhiUaa’uddH. He will get absolution 
tbrongh the Grace of the Lord along with Hiranyagarbha, In 
his commentary on the Bhagavad Gita, XVI 1. 63 Madhnsndana 
says that the Brahmana whose mind is purified and who 
takes to the Path of knowledge mmt iaJte Sannyasa and then 
he will get knowledge and eonseqnently Moksha. But 
Kshatriyas and Vaishyas who are not entitled to 
Sannyasa, should go on performing their duties even 


commentary on Gita by Madhnsndana printed in the Ana- 
ndashmma Series. 

43. Pp- 110, 115, 604, etc. Ibid. 

44. Pp. 504. 605, Ibid. 



aftei the purification of mind and thej' will get Salvation in 
the same life either because they had obtained the Perfection 
of rennn-i&tion in their previous birth, or becauee they do not 
require that Perfection at all just as Biranyagatbba who 
gets Moksha without any renunciation, or they will get libera- 
tion in the next life after being born as a Brahmana and taking 
SannyasR. Thus it will be seen that Madhusudana like S’ankara 

does not believe that the performance 

lafe of Action indfepen- gf actions leads a man to a higher stage 
sable for all but the - . 

Brabmana. than that of the Pnrineation of mind. 

Bnt he differs from iS’ankara in holding 

that the Bhakta-Brahmana may noi tike Sannyasa and that the 

Jnani-oi‘ Bhkta-Kshatriya or-Vaishya m«s< «of take Sannyasa 

at all; he will get Moksha even withont renuneiating the world 

formally. So that, so far as the Eshatriyas and Vaishyas are 

coneerntd Madhnsndana thinks that according to Bhagavad 

Gita the Life of Action is compulsory for them. Their Karwas 

are like the harmas of a JivanmuMa. The active life lived by 

them is for the fnlfilment of the order of the Lord as laid down 

in the S’astras or for presenting an example to the ordinary 

people who require to be guided. On the verse XVIII, 66, 

Madhusudana expressly mentions that the verse does not stand 

for absolute necessity of Sannyasa prior to the attainment of 

Moksha although S’ankara held the latter view. In giving 

these interpretations Madhosndana pre- 
Hadhnsndaoaand Tilak ^opposed to a certain extent the argu- 
ments advanced by the late lAkamanya 

Tilak in his Gita Bahasya, 

Madhusudana fully awMpts the Jnammarga of S’ankara. 

But he says that the Eevaia-t^nj, the 
Jnaaamarga of Gits. Jwm^hokia and the EevalobhaMa ean 
ail get the same Highest Brahman by 

their own individnal paths, beeanae all file three are Nishka* 
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ma, purged of all desires^'^ 

Madhnsndana fully explairs the Yoga teaching of the 

Gita by quoting the Yoga Sutras and 
ogamarga of Gita. expounding their sense so as to supple- 
ment the undeveloped thoughts of the 
Gita on the subject. Ihe Gudharthadi^ika on the 4th., 5th., 
6th., and 7tb. ehapteis of the Gita abounds in the explanation 
of the most of the Yoga sutras. Particularly noteworthy in 
this respect is Madhnsndana ’s tika on the Bhagavad Gita V. 
2:> VI, 15, 32, 35. Madhnsndana himself seems to have betn a 
Yogi. He explainh how some venes of the Gita may be inter- 
pret: d in the light of Yoga philosophy anda^sc that of Vedanta.'^^ 
Madhnsndana *s arthorities in Toga are the Yoga sutras, Yoga- 
1 hashya, Vasishtharamayana and Gandapada’s work on Yoga.^^ 

Madbnsudana teUs us why S'ankara who is traditonally 
-known to have been a great Yogi did 
n 3^0 1 fully explain the Yoga inferences 

in the Gita. There are two means for 
the cessation of the function of mind ( Ghittalaya ); Toga and 
Jnana^ The foimer is necessary for the followers of Patanjala 
Yoga who believe in the reality of "he world, the latter is 
necessary for the followers of the Upanishads as explained 
by S’ankara who believes in the illusory eharactep of the 
world. Theiefore S'ankara nowhere stated that the knowers 


46. Vide commentary on Bh. Gi. VII. 16. 

46... Vide Gudharthadipika on Bh. Gi V. 22. 

47. These references are as follows:— » 

Beferences to Toga sutras Ppw 146, 180, 198, 218. Befe- 
renees to Yogabhaskya Pp. 152, 200, 226, Eefereness to 
Vfisishtha. 'Pp; 1^, 1^18, 221,215. Beferences to Gauda 
pgda, Pp 206, 210. 
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Variants m Gita. 


of Brahma stated! in need of Yoga. 

As regards theSankhya of the Bhagavad Gita, Madhnsndaoa 
has often explained the term as meaning 
m yao Gita. the philosophy of the Upanishads. He 
also ^jxplains some verses of the Gita 
aocordingr to both the Sankhya and the Vedanta DarahanaSa 

The Bhagavad Gita is generally believed to have very 

variantfi. Bot Madhtisudana has 
Variants m Gita. noticed not less than fourteen different 

readings Most of these do not, however, 
change the sense of the whole verse.®^ 

In writing his commentary on the Gita, Madhnsudana 
consulted many other commentaries 
k" a'*on®S^.“«rfrfa?of enticised their views wherever he 
the Gits. materially differed from them- Parti 

cniarly he hept the S’ankarabbashya 
on the Gita always before him. He refers to it abont thirty 
times in his Gndharthadipifca. He also mentions Sridhara’s 
commentary on the Gita by name. Madhasndana holds 8’ankara 
in SQoh high esteem that he has compared himself with Qu^a 
ard B'ankara with gold which althongh in the pans may wmgh 
^nal yet widely differ in worth and qaalitv. However, his aim 
in writing the Gndharthadipikawas to explain the inner meaning 
intended by Lord Krishna and not the one as B’ankara read in 
the Gita.^^ Thns there are occasions in the Gudharthadlpika 


4& Vide Gndb. on Bh. Gi. VI. 29. 

49. Vide Bh. Gi. XIH. 5, XIV. 1-4, and XVTIL 13. 

60. Vide Gndh. on Bh. Gi I. 8, 46; VI. 9; VIII. 16; IX. 81; XL 
8, 17, 28, 3-^; Xll. 20; XIH 20; XIV. 23, 251 XV. 5t XVIII. 26. 
51. Vide Gndh. on Bh. €H. VI. 14. 

»ira# *PRRr; » 

Hadhnsndans’s com* on Bh. Gi 
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where il^lftdi aaiidana boMly differs from S’ankara* These 
. r-l -T her tan t points of difference between Ihese two 
^»veat tb’r.hers of the same Sehooi of philosophy have bten 
exiiamed serarately in an Appendix at the end of this Tia- 
nslation. 

{ !2 ) Advaitaratnaraks^ana: — 

This seems to be the last original work of Madhn^ndana 
JSarasvati. We here mark the change 
It.- Aim. is the ftylf. The nse of abusive words 

is peeniiar only to this work. It seems 
tba^ Madhnsndana had to answer the nn^nst attacks of some 
contemporary jonng Isaiyayika, in bis o‘d age, even after he 
bad written his masterpiece the Advaitasiddhi wherein he re- 
fund the views of the followers of Madhvar’^^ This reply is 
recorded in the Advaitaratnaraksfcana which consists of twenty 
different topics. 

This work refers to Advaitasiddhi, Vedantakalpalatika 
and Siddhantabindn.-’^ No available 
Its sequence. work of Madhnstidana refers to the 

Advaitaratnaraksbana, so we find we 

are not wrong in concindiTig thnt this is the last of his works* 


There are many other references to the * Tarkika ’ in 
the work. 

54. Refertnees to Advaitasiddhi: Pp. 24, 26, 28, 87, 44, Nirnays- 
sagar Id. where the work in question is printed along with 
Advaitasiddhi. Reference to Vedantakalpaiiitika, P. 44, Ibid 
Reference to Siddhantabinda, is implied in the following 
words of Advaitaratnaraksbana — 

l * ’ mean8"intheSiddhaata- 

binda.” 



THE 


TRANSLATION 

OF 

DAS’ASXOKI 

BY 

S’RI S’ANKARACHARYA 

VERSE T. 

Neither the Earth, Water, Eire, Wind, Kham (the 
Ether- or Vacuum), an organ, nor even their aggregate 
(am I), because all these objects are variable. Therefore, 
I am one, the remainder, auspicious, absolute (Atman) 
pii^ved to be the same in the deep-sleep condition (as in 
the waking and dreaming ones.) 

VERSE n. 

Neither castes, nor reli^ous practice and duties o£ 
castes and stages of life, nor steady abstr^ion of mind,, 
contemplation, Yoga, and the rest, belong to me, because 
the wrong suppodtion of 1-ness and my-ness tesed upon 
the non- Atman is destroyed. Therefore, I am one, the 
remainder, auspicious and absolute. 

VERSE in. 

“ Neithear the mother, nor the father, nor the gods, 
nor the worlds, nor the Vedas, nor the sacrffirM per- 
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forraaoces, nor the sacred place (is real) ” say the S’ruti 
texts. “ (Nor there is void) because the mture o£ com- 
plete void is denied in the-de^r-sleep condition, because 
in the deei>-sleep condition, the Jiva becomes (o£ the 
nature o£ Braliman which is) beyond hunger etc., and 
the secondless. Therefore I am one, the remuindOT, aus- 
picious and absolute 

VERSE IV. 

Neither the Sankhya, nor the Pas’upata, nor the 
Pancharatra, nor the Jaina, nor even the Mimansa and 
other doctrines (can be maintained), as (the Cause of 
the world) is of unsullied nature because such is the 
distinctive direct apprehension. Therefore I am one, 
the remainder, auspidous and absolute. 

VERSE V. 

Braliman has no upper or lower, no iimw-or outer, 
and no middle or slanting (port). It has no eastam or 
western direction. Its nature is one and unbroken, because 
it ib ether-pervading. Therefore, I am one, the remainder, 
anspidous and absolute. 

VERSE VI. 

It is ndth«* white, nor black, nor red, nor ydlow, 
nor thin, nor thick, nor shcat:, nor long. And it is 
axrfran object of tlwjught, because it is of the form ci 
Therefore, 1 am one, the remainder, au^idous 
absolute. 



VERSE vn. 


Neither the preceptor, nor the sacred scriptore, mox 
"the pupil, nor the precept, nor you, nor I, nor even this 
visible world (is real). The knowledge of one's own 
mtore does not admit of any doubt Therefore I am 
■one, the remainder. auspicidiM and absolute. 

\^RSE vm. 

I have neither the waking, nor the dre am i ng , nor 
even the deep-sleep condition. I am neither the Vis’va, 
nor the Taijasa, nor die Prajna, because all the three are 
effects of Ignorance. I am the fotirth. Therrfore I am 
one, the remainder, auspicious and absolute. 

VERSE IX. 

The whole world, which is ( by its nature ) odier 
than that (Witnessing Consciousness), is illusory, because 
He is also unlimited, l)ecause the word ‘ Bonum ’ is 
applied to Him, because His essence is self-proved, and 
because He has no substratum but Himself, Therefore 
I am one, the remainder, auspicious and absolute, 

VERSE X. 

Brahman is not one ( =first ). How then, can it he 
second ? It is neither alone, nor not-alone. It is neitJura' 

void nor non-void. All tliis ...because it is devoid 

the duality. How can I describe it ? It is demon- 
strated by all the Vedanta tests. 




THE 

TRANSLATIOK 

OP 


SID DH ANTBINDU 

BY 

IVIADHUSUDANA SARASWATl. 


VERSE I 

Having saluted *Vis'ves'vara who is a new incar- 

a , . . TT- . , nation o£ S'ri S'ankarariharya and 

Salntabon to' Vis’ vea’ 


vara, Madhtisadana’s 
teachCT. 


wlio is the preceptor o£ all, I shdl 
in-ike a little ef£ort for the instfuc- 
tion o£ those who have not the energy to study the 
whole body of teaching on the Vedanta. 


The revered S’ri S’ankara desirous of hdping 

mu *u« directly or indirectly ail huEoanbrangs 

a3’lold S’ri Saakira* in ( the study o£ ) this philosophy 
charya. composed ‘A Collection of Ten V erees’ 

( ) in order to impart briefly the knowledge of 

Atman \Yhose nature is | eternal purity, knowledge and 
liberation, b^’' way of distinguishing Him from the things 

that' are Non- Atman, { P. 4. ) ^ 

* This is a reference lo the teacher of Madhusudan Muni* 

X These attributes are Bou'^etemal in Jiva. The* 
roeutator expklas , rJs us etorual, pure* enlightenedy Kbeetafced, 
and self'-existent 



[ 6 ] 


I. Demomsteatiim of 

Query : — ^Every human bdng, in his oognitfont' 
‘ I am ’ lias got the knowledge o£ 
3 Self who is referred to by the- 

word ‘ I ’ ( aif ) as distinguished 
from the things which are not the Self and which are- 
referred to by the- word ‘ this ’ ( ) and (inspite of 

his having this knowledge of the Self which, you ^y,. 
gives final bliss) he experiences misery. In Ihis way 
the demonstration of the essential nature of the Self is 
nTipmfita.blft because such a demonstration does not teach, 
anything unknown and serves no purpose. 

Demonstration — ^You are wrong, because ( 1 ) 
the body, the organs, and the mind 
Utafty jusfified. referred to by the word* T by- 

way of illusion inasmuch as they have the peculiar 
nature of being illuminated by the Self, (2) and thus 
the Sel^ though pure by nature, ocanes to be referred to- 
as being miserable, etc^ (3) and that reference as well 
as its'fandamentai cause ( Neaaence) comes ter a ces; 
sataou by the realization of the idoatity of the Self 
with Brahman, taught in this S’astra. Therefore the 
demonstration of the essential nature of the Self is not 
fruitless because it reveals the unknown and also it has 
got an object which it fulfils. ( P. 9 ). 
n. M ai n Apvthems and Snbsidiary Statements. 

And only the principal propositions like ‘ That thou 
art’ (Ohh. Up. 9,8,7), ‘lam Brahman’ (Br. Up. 1,4,10) 
and the like can furnish the authentic knowledge of that 

T at Cogitc ergo snm, ( 1 tbiBk, ibesehae, I } of 
Deaeaites. 
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essential nature o£ the Self. beotuise a proposition 

Tfteievdation of the ®®“®® 0“^^ through the 

S’astia throng the elucidation of the concepts ( tiie 
knowledge of the meanings of 
its words ) and also l}ecaase in 
the present case such interpretations o£ the teims ‘That’ 
and ‘Thou’ as would be in harmony* with the complete 
sense o£ the present proposition, are not demonstrated 
anywhere else, these interpretations have to ‘known 
through this S’astra alone.. The case* here is similar 
to the case o£ the meanings o£ the words * Yupa and 
Ahavaniya. ( P. 11 ). 


* ^ means a smooth post or gtake to which the sacrificial 
victim fastened* any sacrificial post, ( nsaally made o£ bam* 
hooB or khadira wood ) - Monier Williams. means a 

eonseersAed fire taken from Ibe hoase-*hoIder"s perpetual fire and 
prepared for xecd^ing oblations ; the eastern of the three fires 
burning at a sacrifice** Monier Williams. 

The explains the reference to ^ and as 

follows : — ( 1 ) We want to know the sease of the term ^ in 
the main sentence ‘ He fastens the viciim to Taps’. Per this 
purpose we look to the { minor) sentence ‘ He should fashion 
the Yupa (out of wood), ’ which lays down the rite of consecra- 
tion in the form of fashioning the log of wood etc. And then we 
conclude that Yupa expr^ssses a log of wood obaracterised by 
eemsecration brought about by the ceremony of J^shioning it. 
($) We want to know the sense of the term in the 

{ Tnain ) sentence, ‘ He offers oblations into 'the * fire \ 

For this purpoae' we look to the sentences: — A Brahmana ^ould 
place the fires the sacrificial fire-place, in the vernal season 
and * He places ( on the alter ) the ^rrt^ fire at night and the 
one by day And we conclude tiiat the term 
oapresBes the fira whiih is secured by ( the ceremony of ) plac« 
11^ fii ( im the sacrifirial ground ) by day in the vernal saas(m» 
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Therefore, the Vedic texts referring to' the creation, 
etc, viz. ‘ That, verily, whence beings here are bom, that 
by which when bom thej live, that into which on deceas- 
ing they enter-tbat be desirous of understanding, that 
is Brahman ’ ( Tai. Up. 3-1-1 ) give us the presentative 
( expressed ) sense of the term ‘That’, while others like, 
‘ He who knows Brahman as the real, as knowledge, 
as the infinite,' ( Tai. Up. 2-1-1 ) give us its represen- 
tative ( indicated ) sense. In a like manner, the Vedic 
texts that refer to the wakiitg, dreaming, and deep-sleep 
{•ouditions of the Jiva, ( P. 12 ), like “ as a great fish 
goes along both banks of the’ river, both the hither and 
the further, just so this person goes along both these 
conditions, .the condition of sleeping and the condition of 
\raking’ (Br. Up. 4, 3, 18.)” declare to us the pres^tative 
( expressed ) sease of the word ‘ thou ’ while others, 
like “ The iiersop here who among the senses is made 
of knowledge, who is the light in the heart,” ( Br. Up. 
4. 3. 7 ). “ You could not see the seer of the! Beetog 
{ Br. Up. 3. 4. 2 ) point out its representative (indicated^ 
sense. 

Thus when it is found that the primary interpreta- 
tions of the terms in the principal sentences like “ That 
thou art ” and <.)thers, cannot be properly constmed, 
it is in the fitness of things that we have, by re- 
sorting to a secondary sense, the reminisrence of the 
pure Jiva and Brahman which have already been expe- 
rienced ( kno^wx ) from the subordinate s€ntenoe.s. 
< P. 14. ) 
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We assert the comprehension of the absolute con- 

Abaolate conscious- ®«io"sne8s, as taking place in the,, 
nefis apprehended. deep-sleep condition.* 

Although the expressed sense of the ■ terms Scdya 
Jnana, Ananta is consciousness cha- 
Jnsnsi Ananta. ractensed by hmitation) yet their 

purport is Pure Consciousness, be- 
cause they are used with the intention of making kno%m 
the secondless Brahman ; therefore in that sentence 
( Br ahm an is the r«il, knowledge and the infinite } only, 
the impression of the mind is awakened "with reference 
to tlffl,t part only ( of the whole significance of ‘the terms ). 
The author of the Hyayachintamani and others by the 
usage of the' words dcas'a and otlier similar words, wish 
to oon'^py the reminiscence the object of which is some- 
thing unconditioned. $ The power of the significance 

• Q. We cannot have the comprehendon of the Pure • Jiva 
smd Brahman. 

D. We can have that compreheDSion because sach a com- 
■pRhei^on of the 'Witneadng Ccnascbnsness, which is TTncondi- 
iianed, is admitted by ns as taMng place in the deep-deep condUion. 

$ Q-— Yon say that 'the sabordioate sentences give the 
knobrledge ^ the nnoonditioned Jiva and Brahman ; and this 
knowle Ige, in its taro, is osefol for tmderstoding the principal 
-«»teBces. ’ We, therefcne say that the major sentence is noi the 
steoDB of light knowledge ; because the minor one itself is not 
a means the knowiadge of Pore ronseionsness, as the worda 
iSWya, /nano, etc. of the minor sentences have the power of 
•fdtpEeBi^g OoasdonwiigW as efaaracirassed by Umitations ( >• 

r.— No donbt, the expresdve power of these terms is 
-wrlstt yon think it to be (P> 16); bnt (yon must note tha^ tJiina 
mtlre been made nss of with the intentieii 
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of a word is subordinate ’ to the purpose ( with whidi 
the word is used ). 

Therefore, the perception of a right notion and of 
the person having a right notion, 
l*rabha- jjj comprehension of the sense 
of the apothems, is refuted. This 
refutation is also supported by the fact that the absorption 
of thought in which nothing is known {orsamprajnata 
samadhi ) is established bj’ the S’ruti and Smriti texts.# 

known &e Secondless Bratxman and thus their pnrppSe being 
Pore Gonsdonsness, in this sentence only, the mental impresdtm 
is awakened only in association with that part (ont of the whole- 
dgnificance of sat^a etc. which is ^ the possessive 

termination}. (That, words are used with a purpose is proved 
by the &ct that some people, like the author of Mani, who 
defines erraRT as and not as intend 

to convey the mental imprenon of something free from aU 
oonditbns, even from snch words as etc> And the power 
of a word depends upon the intention of the Speaker ) 

* By establishing that the Bncondi&med Brahman is made 
known by the prindpal sentence and by the fad: that both, 
revealed texts (like ‘When all the five organs of sense along 
with the mind stop working and when the intellect is motion- 
leSB, they say it is the highest aim achieved, ’ Elatha Up 6/10.) 
and traditional scriptures (fifce ‘ Where the mind <M)ntrolled fey 
the practice of Yo^, stops waking, where the Yogi sees tite 

Self by means of the Self and delights in the Self ’ Bfaagvat 

Gita, 6/20), prove the existence of a kind of perfect absorption 
tiioogM in which nothing limited is known, it ia intended to 
refotie the theory rf Pcabhabia, thd emphasises the knowledge of 
tiie d^anct entitid of the peceptitm of a right notion ( ^ * 
and the pecscm having that r^ht notion (piamatri), when the 
smse of the pticdpal sentence fe comprehended, (P, 18X 
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The aim will not faa^ e -been achieved oply by the 

No repetition of sab- ^^^owledge o£ the sense of the terms 
sidiary statements in ‘ Tlmt ’ and ‘ Thou because of the 
Apothems. invisibility ( of the Is’vara ) and 

the separateness ( of the Jiva from the Is’vara. ) § 

There is no tautologji^ in the apothems because the 

No tautology as welL ^*l®^tity of the expressed meanings 
of these terms is only chimerical.* 

§ Q- 'Yon say that the terms of the minor sentence, Satjftun 
Jnanam, etc. awaken the mental impression only in 
with the UncondMoned Brahman. This we grant. We object 
that, in that case, because you hold that the major aantooe e 
also reveals the UncMiditioned Brahman, the latter sentoioe te a 
supplementary repetition of the former. And this leads to 
tautology iu the S’mti. 

D. — ^No. Because the apprehension of only the two eateries, 
Jiva and Brahman (or meanings indicated by the terms ‘That’ 
mid ‘ Thou ’ )— which sdone can be known from the subordinate 
sentences — does not help to achieve the final be^itade...becanse 
thtd; apprehenmon is characterised by the two notions of (1) the 
iuvimMUty, of Brahman and ( 2 ) the mutual separateness of 
Brahman and Jiva. (P. 22.) 

* Q.— If toe major sentence is not itself a supplementary 
repetition of the miner one, we want to point out that the for- 
mer has in fiself the defect of espresaon called ‘ Tautology ’ 
because ‘ That ’ means ‘ Pure Brahman ’ and * Thou ’ also deno- 
te the same, so toe sentence means ‘ Pure Brahman ’ is ‘ Pure 
Brahman.’ 

D. — ^No. There is no ‘ Tautolc^y because .tautology 
toe ideutoy of toe expressed mermings and toe ideidi^ of toe 
eaqpsessed meanings of ‘ That ’ and * Ihon ' in toe || 

oi^ chimerical (ar^re), 1. e. toece is no ider^^ of toe exisesed. 
nwaadngB. (P. 2a) 



The sense is haimonious because the. indicated mean- 

Harmony d! Apo- ^ * 

thema 

The unconditioned nature of the reminiscence brought 
about by the terms-which (remiiii- 
Peculmty of terms gcgnce) ig agreeable to the uncondi- 
tioned sense of the sentence is nor 
inconsistent, just as the apprehension (anvbhava). When 
the apprehension of the sense of a sentence is conditione<l, 
the means thereof is the presentation of a conditionetl 
sense of the terms of the sentence. In the present topic, 
the apprehension of the sense of the sentence is uncon- 
ditioned, because that only Vising right, is able to destro>' 
Ignorance. + 

Q — If the uiesmiags of the two terms ‘Thoa’ and ‘Thai 
are not at aU similar,' (.they cannot be connected with each 
other and therefore) thwe is incompatibilUy of sense in tihe prin- 
cipal sentence as a whole. 

D.““No, the majw sentence has got one harmonions sense 
as a whole beoanse the indicated meanings of these terms are 
the same. (P. 30.) 

? Q— We find fault with the repiesentatiTe sense of these 
toems. The terms, ‘TiuA’ and ‘Thon,’ remind ns, as you have 
already said, of the Pore Jiva and Brahman which have been 
aiieady comprehended from the snbordin{y» sentences. Two facts 
hfcre bem edaU^hed : — (1) That Pore Jivj mid Brahman can 
be ooaiptteheiMled and (2) that fiiey can be comproheiuled from 
fibe terms of the anbordiBate sentencea Now oar obgecfion is 
that these words oanxiot rendno ns of the TJncondhioned One. 

D. — The badk-groand of the reminfscence awakened by these 
terms is One tiud is TTnoonditionod becanse tbi t reminiscence is 
^e canse Oiteialiy ‘is faeonrable to’) of the sense of the sentence 
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H^nce the indication resorted to in the interpretation 

of the Mcihavnhja is not uiiaccoont- 
of because of the absence of a 

maication therein, 

characteristic detemiiiim^? the Indi- 
cated.^ The expressed or the Indicated sense \> only 

as a whole which envisages something nnconditioned. (The cause 
and effect must be of the same nature.) This nature of the object 
of remembrance awakened by these terms is not impossible or un- 
real just as the apprehension of Atman in the deep-sleep condition. 
The presentation of a conditioned object as the sense of the terms 
is the cause when the object of the sense of the whole sentence 
is also conditioned. In the sentence under discussion, the object 
of the sense of the whole sentence is an Unconditioned One 
( P. 32 ), because such a sense only is right knowledge, and is 
!ible to put an end to Ignorance ; and therefore the object of 
t e sense of the term should also be an Unconditioned One, 

* Q. — If you say that the objects of the remembrancer* 
cnised by resorting to the representative sense of the terms ‘That^ 
<iTKl ‘ Thou ’ are Unconditioned Jiva and Brahman, we say that 
there can be no resorting to indicated sense in the major sen- 
tence because, take the ordinary example of ** there is a hut on 
the Ganges ” ; wt nave to resort to indicated sense of the word 
* the Ganges The indicated object ( ) of “the Ganges” is 

ifi bank of the Ganges. i, e. the particular characte- 

ristic that resides in the indicated object ( that is, the bank ) is 
bank ness ( cfk^ ), therefore is the differentia ( ) 

of We say that in ‘ There is a hut on the Ganges ^ the 
word *the Gang^^ is to be understood in its indicated sense, be- 
cause we know the special nature of this indicated sense 
( X Thus resort to indicated sense is possible only 

if we know In ** That thou art ”, you say tha^ 

the indicated object of ‘ That ’ and * Thou * is ^methiag with- 
out any characteristic or condition* We object that there can be 
no indicated mm at £dl in the major saitence ieeause we do 
not know the of Pure Jiva and Brahman which are 
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tlie m^tzis for tibe presentation of sodb meaning of the 
terms in a sentoic^ as are agreeable to the sease of the 
Trhole sentence in question. 

Zn. Detailed DiscnKnoii of Self. 


Query You say that the subsidiary Vedanta texts 
present the meaning d the words 
Pelted dieeMgon q£ ^ primary ones, (2) and 'thus 
'*^^*****”^* the sense of the latter is apprehen- 

ded, and (3) the authoritativeness of this apprehaided 
•sense is self-proved, and (4) therefore when this sense" 
Is appreliended, it can be demonstrated that Ignorance 
end its sfEects ( the w'orld, etc. ) cease to exist. In 
that case, we object that the discussion which you are' 
^ing to start, is of no use. 


Determination : — What you say is true (in the case 
of one whose mind has been thorough- 
ly purifi«3 ), because the Vedanta 
texts the validity of which is self- 


pefimte interprete- 
tarma esseatiaL 


^e-indicated objects (9^) aod are known as laving no 

]>. — Tisi preeoiiatKRi of otch meanings d. tiie words m a 
egobsuee, as would ^ve z&e to the apprehendon of the soise c£ 
Hat vduie mteofie ( and not the pienntaticm of )> 

•is dm onJbr dm of resorting to the indiested saise. eondi. 

iiap is falfiUed in the ms^ sentence where we have the af^ne- 
ksnskm of the mm of tie seaitence, that is someU^ tmcoid- 
-^tteeed ; theisEate we nndetstand Suit lemonbacwme brooght 
'4iMial by the meBiing of the wmite most ateo be macODditiooed. 
llfflg Ihe ItDioy Siat * tim hsdicated .sense cm not be reseated 
ta fo.tlw major Sei^moe’, does not hdd good. ( P. 35). 
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•i>roved do give rise to realization of the Unoonditionedf 
Atman ( P. 55 ). However, that r^ilizatdon is not able 
to destroy the Ignorance of those whose mind is iiot 
purified, bedause this realization is obstructed by the 
vacillation caused by the mutually conflicting -opinions 
-among the followers of different doctrines. But when 
thi,s vacillation ceases through ratiocination, Ignorance 
also disappears invariably. Thus it is that a marshalling 
of the pros and eotis is adopted for the sake of refuting 
the conflicting -opinions of the different doctrinaires, .which 
are the root-causes of vacillation. 

(a ) Varimis Theories as regards Self. 

In this discusion, first we point out the mutually 

‘ Hion * explained. conflicting theories with regard to 
the sense of the temi ‘ Thou be- 
cause, although thb object meant by the term ‘ That ’ 
bring the topic of the ^st of the S’astra deserves res- 
pect, yet the object meant by the term ‘ Thou ’ bring 
the partiripant of the final emancipation, the resultant 
of S’astra, is worthy of still greater respect. 

(1) The materialists the followera of Charvaka, 

inter. 

pretadoD of ’* Tiiua ‘ Thou ’, is the four elements ( the 
DehatiDft-vada. Earth, the Water, the Fire, and 

the Wind ), § as transformed into the body. * 

§ And lu^ the aggr^tate of these elementa. 

*'BeeaTise of &e eogmtion that ‘ I, who am £at^ have die 
‘hnowkdge of -various things 
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( 2 ) Some (followers of the same school) hold that 

Pfatkwayi-mavada. ‘ «y® 

and others ’. 1 

(3) Others think tkit it is all the organs of sense 

T , . , taken collectively. ♦ ( P. 56. ) 

Indnyasamuhatma- 

vada. 

(4) Some believe that it is the ^ mind t 
Sjiaca atmavada. 

(5) Others say diat it is the ‘ vital air + 

Pranatmavada* 

(6 ) Some foEowers of Sugata, ( caEed Buddhist 

View of Baddisistic Idealists) hold that it is the $ * mo* 
Idealists. mentary knowledge 

f The body is not the. knower bat the eye and other 
organs are the knower becaase we have the cognitions * I «« % 
‘ I hear ’ eto. 

* Becaase the cognitions are, ‘i see’ hear’ etc. 

t Becaase ‘mind’ is the means of d^rminate Itnowledge, 
while other organs produce only the indeterminate knowledge of 
the nature of ‘This is something 

t Because in the case of Yogis, the mind is dissolved, yet 
they continue to live because of the vital air. 

$ Everythings is momentary. Enower cannot be pnwed to 
be anything but ‘koowledge’. The knowledge caused by the 
orgaxis of sense like that of seeing etc. is called FtaviHti 
nana ( JuJ^T^^r), is six-fold and should be dfetinguished from 
the knowledge which may, for the purpose of this distinc6oa» 
be called Alaya Vijnana ( aiRwr ) because each the 
PiavtM Tlfnanaa disappears after creating its imprest Wd 
thi^ impreeson has its leadence ( atpssf ) m the Aham ( ). 



(7) The followers of Buddha called Bfadhyaiu&ag 


View of Boddhistio 
NihiUsis. 


hold that it is a ‘ ■vacuum ’ ♦ ot 


‘ void ’ (P. 57). 


(8) The Digambaras or Ahartas believe that A tman 
is different from the body, the or- 
gans, etc, and is of the size of 

the body, t 


View of Jaioas. 


(9) The Vais’eshikas, Naiyayikas and the followers 

VxewofVaia’eshikas. Prabhakara (one of the two 

Naiyaylkas, and Pra- Acharyas of the Mimansa school ) 
bhaWmimaosakaa. 

This Aham or ‘ Alaya Yijnaoa ’ is also momentary and tihe AJaya 
Yijnaaa of the hist moment disappears after giving rise to the 
Alaya YIjnana of the %cond moment, and this latter, after giv- 
ing rise to thd Alaya Yijnana of the third moment and so on. 
It need not be objected that * If Atman is momentory, nobody 
ahonld strive for enjoyments which are to take place in fatnie 
( while retdly speaking everybody tries for them becaose as 
as the thonght that Atman is mbm«3tary is not fnlly form- 
ed, this striving will oondnne, beoaose of the impremicxt — that 
A bintn is immortal— firmly left on the mind by previons birOis 
&e lo ginning of whioh cannot be traced. Bnt when the idea 
that A f i mnn is momentary is formed folly, th«e wonM be no 
striving and tins is the absolntion of the Atom according to the 
theory of Ihe Bnddhiste. 

* Becaose Tilosna haeU is an iliodom 
t When Atman gives op a big body and enters a small one, 
he SI decreased ( in idee ) bat not de^yed, becaose transfonna- 
fion of a thing is not its destoction. 

% he bwg Bohjeot to pleasore and {tot, most be 

the doer or abstainer from, aottons that ate « 

ntohibHed, 

3 





( ^ ) and- therefore an experienorar ( ) too ; he fe 
without couKsiousness ( sm j )0 by nature, and is omni- 
present ( f%g : ). IT 


(10) Others, i. e. the followers of Kumarila Bhatta, 
the other Acharya of the Mimansa 
school, say that Atman is an agent, 
an experiencer, is omnipresent, but 
he is of the nature of.* both matter and spirit 
(P. 59). 


View of Bhatta- 
Mimanaakos. 


(11) The followers of the Sankh 3 ’^a and of Yoga 

schools ( established, according to 

airpataSjalJ”*^^“ tradition, by Kapila and PatanjaU ) 
believe that Atman is the enjoyer 
only (and not agent) and is of the nature of consdous' 
ness only (and not of spirit and matter both). 

(12) Those who base their belief on the TJpanishads 

View of vedamtisfe. ^ the followers of the Vedanta, 
viz. the S’ankara Vedanta school of 

i Beosnse in the cognition * I know ’ i. e. *1 have know- 
ledge’, ‘r is the residence of knowledge and not Imowledge ittdf, 

f Beoanae if Ids Mze were atomic he will not be the te^ence 
of the pleasnre and rain in the different pkrts of the body taking 
.place at one and the same, time ; and if his size were a middle 
one, he will be one consisting of psuts and in that caae 

he witi be snbject to de^nction becanse whatever oonsbtl of 
parts is sabject to destmcdon. 

* Becanto snob a cognibbn as * I know mysdf ' shows that 
(i) mj^self i e. the Atman k the object of knowledge, i e. 
Atman Is mMterj and'tbat (2) * X ’ ts the knoww also i. e, Atman 
If f^irit. 
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Philosophy) hold that Atman ccaiMS to be ii^arded 
as an Agent on. account of Ignorance, but in reality it 
is without any 'characteristic, or absolute and is ( not 
that he has, but he himself is ) the Supimie Bliss and 
Knowledge. 

(h) Verse I and iis Explanation. 

The knowing Self who is generally demonstrated by 
the entity ‘ I ’, becomes the object of doubt on account 
of the different views of the different theorists. Under 
such circumstances, in order to decide the particular basis 
of the oognition ‘ I the revered Acharya says : — 

“ NdthOT the Earth, Water, Fire, Wind, Kham (the 
Ether or Vacuum), an_prgan, nor 
even their aggregate (am I), because 
all tlmse objects are variable. Therefore, I am one, the 
remainder, arapicious, absolute (Atman) proved to be 
the ssBue in the deep-sleep condition as in the walring 
and dneaming ones. ” (P. 60). 

‘ I ’-the basis of the cognition ‘ I ’. One-without a 

, second. ‘ The remainder ’ - tlat 

Exitoaahon of which cannot be disproved after all 
1 * 

duality has been denied and dk- 
proved. ‘ Auspidous ’ - one who Himself is Supreme 
Bli® and Knowledge, becautse He alone is ‘ auspidous ^ 

‘ .Absdute ’ - destitute of any characteristics. 

Thus the sense is that only the doctrine of the 

foliowera of the Upanishads, viz., 

Vedanta view assear- of the oognition ‘ I ’ is 

ted 

only the One til»t is without, a 
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second, which cannot be disproved by means o£ right 
knowledge and which is itself Supreme Bliss and Know- 
ledge, is to be preferred. 


(c) Refutation of Theones. 


To prove this ( doctrine of the Upanishads ), the 
Acharya is going to refute the doct- 

Befutation of oflier other theorists, and 

views. 

therdn he first refutes tnat theory 
which regards the bod 3 ’^ as the Atman, in the words 
‘ Neither Earth, Water, Fire, Wind, Ehm ( the ether 
or the vacuum ) ’ (P. 61). The term ‘ I ’ is to be con- 
nected with aU nations. ‘ I am not what is (known 
as) Earth and ‘ Earth is not what 
of Dehat- j am In this way, one is to 
understand the absence of mutual 


identity. Although the Theorist (that, is Charvaka) 
does not believe that each one of the dements Earth 
etc. is the Atman, as he admit® of only the a^regation 
of these as Atman; j^et tiie aggregation admitted in his 
school cannot be explaibed because (1) he does not befieve 
in the collocation* (ei?«lf^^) as an entity independent of its 
constituents, (2) the Charvaka does not accept such rdations 
as ‘conjunction’ and others, because if he accepts them, he 
hM to admit a fifth dement (viz. the Ether), but he 
bdieves only in four elements, and (3) because of the 
want of one who would bring about the (xanbination— in 

* The fadependoioe of the Avayavui must be aSmitteS if 
Qtat Avayavin is distinct from its constiitnents, otherwise the 
Atrayavm and its eoneffliaents would be identica! and there will 
he 00 meaning of admitting aa Avsyavin at idh 
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his- theory. (P. 62). Having this thought in his mind, 
the Acharya, denying each element the nature of Atman, 
refutes the theor3’ that the body is the Atman. Two 
explanations can be offered for "na Kham' : — (1) Al- 
though in the phUo^ophy of Chavvaka who believes only 
in four elements as the final categories, the Ether is 
not (a ivart of) the material cause of the body, because 
the Ether, according to him, is nothing but the absence 
of covering, is eternal and is not an existing substance; 
yet in the Vedanta philosophy, the Ether is an existing 
ihing, because it is a material cause of the body etc. 
Therefore the Ether may be associated with the nature 
of Atman (by one who takes the Ixxly to be Atman); 
for this reason, it is expressly denied to be Atman, 
(2) Or, we should understsiud that the refutation of the 
‘ Dehatmavada ’ ends just with ‘ nor 
Hefutat'on of Bad- Wind and that Sia Kham' is the 
dhisjc Nih s«i), refutation of the theorj’ that Atman 
is ‘a void,’ because the word can express ‘a void.’ 

•(Nor) the orgsin’-each of the organs is denied to 

Refatation of Prafi- Atman. (P. 63). 
ndriyatmavada. 

* (Nor) even their tiggregate ’-Their i. e. ‘ of the ele- 

Refntatioo of ind- of the organs’, 

riya samofisdiaiavada. 

Therefore, the sense is that (1) the elements taken 
collectively and assumii^ the fonn of the body, the 
Whole (i. e. Avayavin) and (2) the organs also taken 
collectively are not the Atman. At first each of the 
elements has been rejected, without admitting ( ti» 
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possibiiitj" of ) a combination of them; and now their 
combination has been denied, after having admitted such 
a combination. This is the difference between the first 
refutation and the second one. 


By the refutation of elements, the vital airs and the 

Rcfntafion of Mans Diiad which me the effecte of ele- 

atmavada and Ha- ments, are r^ted to be Atman. 
natmavada& 


The rejection 

Befatafion of view 
of Baddhiatie Ideal- 
iats, Yais’eshikas, 

Naiyavikas, Mimmi* 
sakas, Saukhyas,.f^ 
taojalas. 

as the substra^mx ctf cognition, desire, pleasuie, etc., 
because of the following S-’i^ti test: — “Deare, hnagina- 

% h( 

tion, doubt, faitbi lack of feath, steadfastness, ‘lack of 
steadfastness, shame, meditation, fear— -all this is truly 
tile mind,” (Br. Up. 1. 5. 3). Thus the various objects 
in tbe theories of the various schools, b^kming with 
the body of the Chaxvakas and ending with that which 
is said to be only the enjoyer ), by the Saakhyas, 
have been asserted to be not the Atman. (P. 64). 


of the mind implies that of the 
‘momentary knowledge,’ which is a 
particular condition of mind, and 
also that of anything, which is said 
to be tile agent, experieneer etc., 
because ' (1) in Vedanta the mind- 
tiie inner organ only - is admitted 


(d) Gromdss of M^utatim. 

The reascms for this assertion are now stated 
BeMEHMt of tidsi te- 



[ 23 ] 


1. PerishaMlii^ of all Objecfca m^tioiiod in 
Theories. 

Because all those objects are ‘variable’ i. e. they are 

_ - not invariabh? attended with the 

Reason L . 

same conditions; it means that they 

are perishable.’ 

* The body, the organs, etc. are not the Atman, 
because (1 ) Atman is not limited by space, time, and 
thing-in-genei-ai; wliile the pot etc. (including the body, 
orgiuis etc.) are limited hy these; therefore the pot etc. 
are not Atman; (2) Atman is not a counterentity of 
Ifne^tion; the body etc. are countei'-entities of nation; 
therefore the body, the organs, etc. are not Atman. 

Proof that Atman is not a countei^ntity of negation. 

Proof thereof. 

** This para is the translation of the following senteneei 
the text : — 

ihr «rR»Tr*r-’ i Text P. 71; (1) 

Text page 65; (2) sfRiiT 1 

^ bsjfiwrwra": i PP. 70-71. 

f ‘That exiting thing by which a paitionlac notioD 

of vnTpr (negation) is explained, is called the countar^oo^y 
of negation (apfrrsr). Ihns gz is the of 

gsnfn?. See {^ge 197, Tarka Sangiaha {^don XXXTX of B. >S|. S, 
counter-entity of ne^on. Negation is fonr-foidr** 
(1) Anlecedait (srnmff), (2) Ctoosequent (sromt?) (3) Absolute 
and ,(4) Keciprocal (3iwjji^i.nj<i). (1) means non-prodne* 
iion, (2' means destraotion, (3) “Absolute negation exists alwaja 
end in all places except where the thing itself is/* (4) Bedprooal 
^gntinn js the denial of one thing being any other, sadi as 
a jar not being a {sboe doth.” See page 100 of Teitln 
Sangraha, B. S.S. 
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1-2. Atman has neither Antecedent negation nor 

. consequent, because these negations 

Atman no counter- , v 

aitity of privation caunot be * apprehended ( P. 65 ). 

antecedent or eonse- (1) Non-Atman cannot apprehend 
the negation because, it is unconcious, 

(2) Another Atman cannot be the perciever because, 
one that is different from the Atman is not Atman at 
all (i.e. Atman is one and one only). Although Atman 
is one, the accepted truism ( that Chaitra feels pleasure 
when Maitra feels pain ) can be explained by admit- 
ting, as we do, the plurality of inner organs ( or minds ) 
which are the substrata of pleasure and pain. (P, 66). 

(3) The same Atman itself caimot apprehend its own 
nation ( either antecedent or consequent ), because 
such an apprehension involves an inconsistency, viz, when 
the thing to be perceived (i. e. the non-production or 
destruction of the Atman ) exists, the perceiver (he. 
the Atman ) does not exist, and when the perceiver 
exists, the thing to be perceived does not exist. § 

Even if we suppose that Atman is subject to nega- 
tion, antecedent and consequent, and that such a negation 


* The appiehender can be supposed to be ather (1) non- 
Atinao, or (2) another Atmar (snppoting that there is a plniality 
because) otherwise, we can not explmn the fact that 
one Atman (e. g. Ghahia) is happy, while, at the same time 
another Atman (e.g. Maitra) is suffering, or (.3) the same 
Atman itself. 

§ Ot— Bedreleyan Ease is peroeipi (Notiiing of which we 
have any knowledge could exist per «e.„that is to say, it 
eoitid not exist if it were unpeiceived or unapprehended by 
wAiA. hi other there was no maim nt sabstance that 
was at tim mma time matechil ). 
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can be perceived ; that supposition would occasion two 
undesirable conclusions, viz, (1), “ what we do in the 
present life will pass unrewarded ( )ir and (2) 
the pleasures and pains which we experience in our pre» 
sent life are either results -without any cause or results 
of actions done by another Atman ( 9il5m»n*nT. )§ (But 
as these conclusions cannot be allowed, the suppomtfcaa 
that Atman is subject to negation of these two kinds is 
not justafied. ) 

3. There is no possibility of Atman ha-ring absolute 
, negation, because Atman being Being 

entity of absolute is persistent everywhere. (P. 67). 
privation. 


4. The rcdprocaJ negation does not obtain in the 

, . case of Atman. ( That nation is 

Atman, no counter- , , , . . j 

entity of reriprowd to be proved between Atman ana 

negation. Iiron--Atman=:divertity»duaiity. “I)u‘ 

ality” is illusory, ( Atman is real ) ). The existence of 
diversity can be demonstrated opiy i£ diva:sity m 
( understood as ) a superimposed identity with the Be- 
ing which is the substratum. The case is similar to 
the case where silver is perceived in the place where 
there is really an oyster-shell. The existen<» of the 
silver is phenomenal and that of the shell may be said 
to be numeral. The r eciprocal non-existence can be 

S the Atmsai of this life will not continue in tbe 

life, as Atman is ( supposed to be ) subject to conssqiKiri 
nation* 

I Beoattse we had , no pteviouB esistence> Atman being luh 
je^ tp antecedent n^ation. 

4 
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asserted only between two things of the same nature of 
existence, e. g. between the pot and the piece of doth. 
But no such negation can be asserted between the silver 
and the shell ; so also between the duality and Brah- 
man. So Brahman is not the counter-entity of redprocal 
negation. 

Thus, Brahman is not the counter-entity of any 
one of the four kinds of negation. (P. 70). 

ConchosioTi .* — The body, organs, etc. are ind^crib- 
able having been imagined by Avids’^a ( Tgnnrancp. or 
Nesdence ) which is beginningless and indescribable, in 
Atman which however is without duality and which is 
of the nature of and is designated as, self-illuminated 
knowledge. 

2. Alman, Witness of all Coiiditioiis> 

2. Second reason. 

Qvbery ( rising from tiie first reason ) 

“ You believe that Atman is knowledge. Now, there 
is no knowledge in ihe d^p-sleep condition, because the 
pffl'son getting up from sound sleep ronembers that ‘he 
vras quite stupefied, and knew nothing in the sound 
sleep,’ therefore Atman is perishable.” (P. 72). 

Detennma^m s— “ Atman is pwved to be the 

of Atman- deep-sleep condition 

knowledge in deep- ( as in tire waking and dreaming 
condlMoQ. Qjjgg ^Ese is that Atman 

is the witness of the deep-sleep condition, and therefore 
there is no non-existence of Atman in that o taiditinw, 



(1) The recxalleetion that ‘ I was stupefied ’ can not 
be explained if there were not then the ‘ I ’ to 
experience the stupefaction. 

(2) Although the perceiver, the means of perception, 
the perception, and the object of perception, are 
not invariably the same in all the three condi- 
tions ; yet the One who witnesses the presence 
and absence of these four is invariably present 
in all those three conditions. (P. 73). 

Que^ (from a follower of Prabhakara) :r— ( Atman 
of the nature of knowledge does 

not toe know- e^igt jn the deep-sleep condi- 
er in deep-aleep. . , ^ ^ 

tion, because it is not required then 

at all. ) Whatever is the *substratum of perception is 

the perceiver. The same is also the Agent and the 

esjqieriaicer. He is like a lamp, able to illuminate both 

himself and also other things. He does not require a 

knower just as a pot requires. ( I was stupefied and 

knew nothing is a perception. Its substratum is the 

perceiver. ) ( P. 74. ) 

f 

D&i&rminaMoni : — ^No. (1) Your permver is sub- 
iect to change. It is nothing but the inner organ. ‘I 
slept soundly and knew nothing’ is a modification of 
mind. Your perceiver as such cannot be witness of 
its own modification (just as a ball of day cannot 
percdve the pot, its transformation). (2) Whatever is 

* Tins aubetcatom is said to be toe f^eut and toe ezperieacer* 
Thieeefiae, he is subject to chaoge ( {2t«jiiRd. ), so this perceiver 
is notiung but toe mind of toe 
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f^hang ing is ‘a thing to be perceived.’ Tour peimver 
is a thing to be perceived and as such it can not be 
the witness, because a thing to be perceived can not be 
a witness. (3) One that is one and invariable can only 
be the witness. 

Query : — One ftat is ehxh (1. alone, 2. one), Kvia- 

“Witnessing CoDsdo- ( 1. deceitful, 2. changeless ), 

nsiefls evidenced by and mrdharmahah (1. devoid of 
religion; 2. attributeless) will not 
be accepted as a Sdkshm (1, a witness in a law-court; 
2. the witnesang consciousness) because he is apprama- 
nihah (1. unreliable; 2. not sanctioned by the evidential 
texts like S’ruti). 

DeUrminaUan, : — ^No. The Vedanta texts, the 
most authentic evidence, mentions a ScJcshin exactly of 
our d^cription in the following words : — “After ffimj 
as He shines, doth ^ everything shine, (-illumined) with 
His li^t this whole world shines” (Katha Up. 5. 15., 
SVe. Up. 6. 14, Mu. Up. 2. 2. 10); ‘Tou could not 
see the seer of seeing’ (Br. Up. 3. 4. 2); “He is the 

unseoi Seer, Other than He there is no seer,.... ” 

(Br. Up. 3. r. 23). 

Query:— It is a great smagical trick (P. 77) that 
the most authentic evidence should set aade the minds, 
which are the substrata of swr (1. right knowledge, 
2. pOTo^tion) and which are (1. not fraudulent; 

2. changing) and should put forth as the SaksUn 
(1. whn^ in a law-oourt; 2. Witn^sang consciousness) 
df aB, one who is fzw (1. fraudulent, 2. changefew), 
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and ara^Tispi (1. substratum of wrong knowledge, 2. not 
substratum of perception). 

Determination: — ^\V'ell, it is no doubt a jugglerj‘, 
but it is the efiEect of Ignoz’ance, just as a dream. 


nr. Hiiid, Sntetratniix of Perceptioii. 

Qusry : — 


Mind, the sabstr^ 
am of perception. 

ceived (and not 
a pot. 


you are going to have a SaksMn of 
your description, say that the mind 
is not the substratum of perception, 
because being an object to be per- 
the perceiver) it is unconscious like 


Determination: — ^No. (1). Mind is not like a 
pot, but it is transparent like a 
Two ways thweof. uurror, and therefore, it catches the 
reflection of the Brahman-Consciousness, or (2) the 
identity witli Brahiuan-oonsciousness is fiilsely attributed 
to tiie TTiindj (and in either of these two ways the 
mind becomes the substratum of perception.) (P. 78). 

(a) BefiecUon of Brahman in Mind, 

1. Beasoniiier. 

Query : — Admitting that mind is transparenit, there 
is no posability of a reflection of Brahman, which is 
formless and *impartite. 

* Page 79 of the test The other midn query vis., ‘ Ihe 
fainci athibutioD of the ktentity whh Atman ean not be pnwed’ 
be^DS on page 85 of the text. 


Determination : — The causes of errors due to 
reflection are of wonderful nature. 

when the jorm of the China rose 
(japa) is to be reflected, the reflection does take place, 
even though the form of the flower ( according to the 
objedior, Naiyayika) is itself formless. 


Evaa in the case of sound whioh is impartite, we 
find a reflection called the ‘ echo ’ 
. Beeson of lie (p_ 79 ) reflection of the 

sound and that of the jorm of the 
rose cannot be proved to be different from the reflection 
of the fece in the mirror, which is admitted by you 
also as a reflection. 


Query :-~Even in that case, we make a rule- that 
the rejleetion is possible %n the case of only those 
things that can be perceived by an organ: because sound 
is perceived by the ear, it can be reflected, and the form 
of the japa flower can be peredved by the eye, there- 
fore it can be reflected ; but Brahman-Consciousness can- 
not be reflected because it is not perceived by any organ. 

Dete^mbino tion : — You cannot make such a gene- 
ral rule, because that rule is not invariable. There are 
cases in which things that cannot be perceived by any 
organ are reflected. Thus the ether which cannot be 
perctived by any organ, because it is cognizable by the 
iSakshin only, is seen reflected in water. If we do not 
recognise the reflection of akas'a in water, we cannot 
CiXplain why we have the apprehenson df profound 
depth in knee-^Jeep water. (P. 80). 
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Cowiter-C^j'y : — We grant the reflection o£ akas'a 
in water but we assert that tlie akais’a is cognizale by 
the eye because its reflection in water is cognizable by 
the eye-the general rule being that a thing can be perceived 
by the same organ with which the reflection of the thing is 
perceived. If akas’a were not cognizaUe by the eye, hut 
by the Sakshin^ then the reflection of ahis’a should he 
perceived even by a blind man, (because the ISahhin is 
required for its perception and not the eye. ) 

I^etermindtion ( of counter-query ) i— 

Akas'a is cognisable by the iSakuMn and therefore, 
its reflection is also cognisable by Hahshin, but the blind 
man cannot perceive the reflection because a reflection 
cannot be perceived without perceiving at the same time 
the thing or the mirror in wliich the reflection resides ; 
so the eye is rajuired to perceive the * residence of 
the reflection of akas'a (viz., the water). 

The same is the explanation of the presence or ab- 
sence of the eye in the erreneous perception, ‘ The sky 
is blue. ’ In this case, the akus*a is reflected in the 
ate’a accompanied by light. (P. 81 ). So, though 
the akas'a (one part of the residence) can be perceived 
only by the Sakshin, yet the eye is required for peiCMv- 
ing the light (the other part of the residence). 

GoneUtsion : — Thus your rule- — ‘ If a thing is to have 
a reflection, the thing must have a form (or the thing 

* The re^aice of the reflection of &e akas’a comets of two 
parts, water and the akrts’a in the imter ; out of these two* 
ahm’a is eognizaUe by &e bat the other {»rt, water 

can be pecedhred by the qye. 
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must be cognizable by an organ (viz., the eye)-is not 
invariably true ; but the general rule would be that-/) 
the rejiection of a thing is to be percetved by the eye, 
the thing also should be cognizable by the eye ( or flu 
tUng should have a form), or that if the reflection of a 
thing is to he perceived by an organ, the thing also should 
be eogmsable by the organ. 


2. Testimony of Word. 

Howevere i£ die sanction of S’ruti is required for 
the reflection of the Atman, we can refer to the follow- 
ing • 


(1) S’ruti ; ‘ He became corresponding in form to 
every form. This is to be looked 
upon as a form of Him, ( Br. Up. 
2. 6. 19 ; Katha Up. 5. 9. 10 ). ‘ Maya, by appearance 
( L e. reflection ) causes ( the distinction between ) the 
Jiva and IsVara ’ (Hrisinhotta. Up. 4. 9.) (P. 82). 


(2) Smriti ; “■ He appears as having one form and 
also as having many forms, just like 
reflected in water ”, 


the mOon 

(Brahma Bindu Up. 12). 


(3) The S’rutis that mention the entrance of the 
Atman into the body or mind, should 
Sraa, indaeot. assumed to mggest the reflection 

of the Atman ; ‘ He entered in here, even to the finger- 

nail-tips, 4 is a razor would be hidden in the razor- 

case, or fire in faggot (Br. Up. 1. 4. 7). ‘ So clsiv- 
iog asoi^ this very hair-patt ( i e, the crown }, by 
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that door He entered (Ait. Up. H. 12). “ Having 

crated it, into it, indeed He entered” (Tai. T'p 2, fi. 1 ). 
(P. 84). 

(4) Aphorisms of Vyasa in the Vedanfci Sutm : — 
‘ And ( the individual soul is ) an 
appearance (reflection) only,' (Ve. 
Su. IT. 3. 50) ; ‘ For this very reason (there are appli- 
ed to Brahman) comparisons such as that of the iuMges 
of the sun and the like’. (Ve. 8u, TIT. 2. 18). 

3. Nature of Befleclaon. 

Different theories as to the nature of the reflwition : — 


(1) Those who believe that the reflection of Atman 

is r^il are allied Eeflection-Theo- 

BefleoijoQ-theOTy. 

(2) Those who hold that the reflection of Atman 

is illusory are called Appearance- 
Appeaiwce-aieory. theorists. (Vide page 113 of the 

Sanskrit Text.) 

But as l 3 oth these theories are not at variance with 
it^ard to the existence of the reflection itself, the dis- 
cussion as to the nature of that existence is irrelevant. 

The fact that this reflection is something different 
from the unconscious matter (at?) is established by the 
S’ruti and is proved by direct apprehension. 

4. Conclusion. 

Thus we prove that the inner organ 1)ecomes the 
receptacle of perception by its falSe identification with the 
reflection of Brahman in it. 

5 
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(6) Fnhe Tdentl^kmioyi of Atman and Mind. 

I. faeries : Impossibility of Adbyasa. 


The false identification of the non- Atman (i. e. Ig- 
norance and its effects, mind etc.) and Atman can not 
be proved. ( And therefore, mind cannot be tibe subs- 
tratum of perception). To explain the same ; Is the 
nature of non- Atman falsely attributed to Atman, or 
that of Atman to non- Atman? 


The first ease is not possible. Atman is the subs- 
Impossibilityofsa- non-Atman, 


perimpo^ng non-Afr 
maa oa Atmaa. 


in this case; but » Atman cannot 
become that adhishdiana because 
(1) Atman has nothing in common with non-Atman 
and nothing that would distinguish it from non-Atman 
(because Atman is absolute); (2). Atman is ever Rbining 
(and therefore it is ever preceived), and (3) Atman has 
got no similarity etc. with non-Atman (P. 85). 


The second case is also equally impossibla 

* A thing becomes aa AdhUhthcma only (1) if the 
has something in common with the thing snperimposed (adhyasta\ 
and also something which would disfingtdsh it from the 
Thus in the error “This is silver” the 03 ^er-ahdl, the adhisthana^ 
las the w^nidoa ‘this’ (??%) in common with the silver, the 
ai%,yMta, and alTO the cognition ‘shell’ which would 

(hstingaish it from the diver; (2) if the thing is covered (eni^) 
and therefore not perceived at the time ct the enter, e. g. the 
didl whm not perceived g^ves rise to the error of div«: and 
(3) if it has some similarity with the adkytutm: ^ g, ‘gxe 
WhUaMf common to bc^ the (hell and silver. 
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(1) la this case tiie adhkMmwt. is non-Atman. 


loapoanbilhy o£ Ba- 
perimpoeing Atman 
on non-Atman. 


An adhishihana must always be 
(oomparativelj') real (if the shell 
had Ijeen as unreal as silver, it 


could not have been an udMshthanu of silver); l)ut 
non-Atman is not a reality at all. And if, mspite of 
this, you will make non-Atman the substratum (and 
Atman, the adhyasta — and remember tlmt the adhayasta 
is always unreal — ), then this will result in the theory 
of void. [(Three reasons can te given for the illusory 
nature of non-Atman : — (1) If non- Atman is real, it will 
never cease to exist and this will lead to the impossibility 
of getting absolution, because any thing which is real 
is never seen destroyed or being destroyed by knowledge 
and knowledge is the only means of absolution): (2) 
S’ruti-texts also show the cessation of the worldly 
existence, through knowledge and thereby suggest the 
illusory iratui'e of non-Atman (P. 86) : — ( ‘‘The knot of 
the* heart is loosened, all doubts are out off and all 
deeds of this Jiva are exhausted, when Brahman than 
whom (what %vas once believed to 1)e) the higher is the 
lower,” (Mu. Up. 2. 2. 8). “Only having known Him, 
the Jiva goes beyond death. There is no other way to 
go beyond death” (SVe. Up. 6. 15:) ‘"He who knows 
Atman crosses over sorrow,” (Chli. Up. 7. 1. 8). Other 
S’rufi texts lay down the same directly: — ‘On tlie 
contjcary, my dear, in the beginning this world v^as just 
Being, one only, without a second,’ (Chh. Up. 6. 2. 1); 
‘Aught else than Him (lit. than this) is wretched,’ 
(Br. Up. 3. 4. 2); ‘There is here no diversity’ (Br. Up. 
4 . 4. 19). : ‘Hence, now, there is the teacliing “ Not 



this I for there is nothing highesr than this, that He is 
thus,’ (Br. Up. 2. 3. 6). (3) Inference also can prove 
the illusory nature of non-Atman thus : — ■Non-Atman 
is illusory; because it is an object to be perceived (^), 
like the silver in the oystei^-shell (P. 88).] 

(2) The second case also occasions the feiults like 
petiiia prindpii ( 3H?tnsr?i ) and other faults, in the 
following wajf *When first non- Atman is proved to 
exist as falsely superimposed on Atman, then only on it 
(i. e. on non-Atman), the Atman will be superimposed. 
And Atman can have a defect, similarity etc., only after 
the superimposition of non- Atman; and on that Atman 
can the non- Atman be supeiimposed, (and thus the 
non-xitman can be proved to exist). 

The exiscence of Ignorance cannot be proved : — 

* 1q ample liagaage what is meant is as- follows: — 

Atman is falsely snperimposed on non-Atmsua. ( 
ertciTpsrra: ). Therefore non-Atman is the snbBtratam- Therefore 
non-Atman mudt pre-exist the Atman (mast be the prios, becaose 
adhUhthana jdways pre-exist the arf&yasto, the thing Sapeiimposed)* 

Now the process in Vedanta, by which non-Atman itself 
comes into existence is the following : — ^Non-Atman has no real 
existence. Its existence is illusory; h; is by illoffion that non- 
Atman is perceived in Atman or, in other words, non-Atman 
ii falsely sapefimp(^d on Atman. Bat before this ddperimposU 
tioa can take place, Atman mast become capable of being an 
adkisktha.ni i, e. Atoiaa most get (si these defeott 

Atman mx get only after being id^fided with non-Atman. 
(See Appenlix T 




The above <liscuaj4k«i refutes the proposition that 
“ the mutual false indentification of 

Impossibility of Arman and non-Atuiaii is the effect 
esaatence of Ignorance. 

of Acidj/a and is therefore, beyond 
the range of doubt" ( P. iH) ). This proposition is not 
to be accepted also because the existence of Aridya in 
Atman can not be explained for two reaaons : — ( 1 ) 
Because Atman is self-luminous ; (2) Moreover we ask 
— ■ I.' Aoklya illusory or rejil ’ ? (It ciiunot be proved 
to be either, and tlierefore it lias no exieteuce at all ). 
If it is illusory, ( then what is the cau^e that led to its 
appeaimce ? ). If Andyu itself is the cause of its ap- 
pearance, then this gh-es rise to the faidts like atmus’- 
raija etc. if it is veal, ( wliat is real am not be de- 
stroyed and therefore ), Aoidija W'ill not be destroyed, 
and thus there will be the fault of ‘ non-release ’ ( no 
cessation of the wordly existence ). 

If all is bas^ uix>n illusion or false attribution ( of 
ImpoesibUity of de- the Atman and non- Atman }, then 
oogS- decide whether a par- 

ticular cognition is erroneous or valid. 


You admit only one final category viz, Atman and 
ssiy that Atman is all tlungs, viz. 
the means of knowledge, object of 
kirowledge, knowledge itself and 
also the knower. This theory is 
inconsistent. If you persist in s^Yg 
that it is not iuoonsistait, then it is the same Tiew 
a® tteiit of the Buddhistic Idealists (that every thing is 
momentary knowle<^?e). 


lahermt inconsisteii- 
oy of Vedanta view 
and its posdble eqni- 
valence to Baddhistio 
Idffidism. 
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2. DeterminatiMt. ; Possibility of Adhyasa. 

/. Ma^Oft Error of Aiman being an Agent. 


“I am a man, an ag§nt, an experiencer,” is a cog- 
nition self -proved to all men (P. 91.) 

experience is not of the natoe 
of calling a past event- to mind, 
because in this experience the knowledge is not remote 
and it is based upon non-distinction betw’^een ‘ I ’ and 
‘ man, etc.’ ( i. e. between the subject and the predicate). 


(a) S’rati. 


This cognition is not also right apprehension, because 

toposribllltr 01 this “ incondstent with the S’mti to 
bong right apppehen- and reasoning. The following S ru- 
tis point out that Atman is no 
agent, no experiencer, and is itself the Supreme Bliss 
and Brahman : — ‘ The person here who among the senses 
is made of knowledge, who is the light in the heart ’ 
( Br. Up. 4. 3. 7 ) : ‘ This ^f is 
Brahman’ ( Br. Up. 2. 5. 19 ) ( P. 
92.). ‘ He who knows Brahajan as the real, as know- 
ledge, as the infinite (Tai Up. 2..1. 1). ‘Brahman 

is kno wledge and Bliss ’ (Br. Up. 3. 9. 28). ‘ That is 
the Atman, free from evil, ageless, deathless...... ’ (Chh. 

Up. 8. 1. 5). ‘ Tell me the Brahman which is visible, 
not inviable, the Self f Atman), jvho is within all’ (Br. 
Up. 3. 5. 1). ‘ He is your Soul, which is in all things,’ 
(Br. Up. 3. 5. 1). ‘ He who passes beyond hunger and 
thurst, beyond sorrow and deluaon, beyond old age 

and death ’ (Br. Up. 3. 5. 1). ‘ Whatever he sees 

there ( i. e. in the condition of deep-sleep ), he is mot 
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followed by it, for tliis person is without attachments,’ 

( Br, Up. 4. 3. 15 ). The following is the reasoning: — 

. . D ■ ’ (What is the relation between 

Beasoning. ^ 

sentence “ I am a man etc. ” ? It may be said that 

1. No relation posti- ' ^^ent,’ is a transfor- 

ble between Atman mation of ‘ I ’ the Atman, or it is 
aid kartruva,, Atman itself, or it is an attribute of 

Atman. The Vedautin says that kanritm can be neither 
of these three. ) In the first case, Atman will be ♦ 
subject to change and therefore ‘ limited ’ (by space, time 
and thing-iu-general) and consequently He will be non- 
Atman. In the second case, ‘ I am a man, an agent, 
etc. ’ means that ‘ I or Atman is the percdver and kar- 
tritva is perceived by him, so the relation between I and 
kartritva is that of a perceiver and object of perception. 
Now, if kartritva is Atman iteelf...as the objector says, 
then this lelation of a perceiver and an object of preception 
which is evident in the sentence will not be explained 
(because it can be explained when the subject and the 
object are two different entities), (P. 94) but there is an 
inooi^teacy here (according to the supp<»ed hypothesiB), 
the percdver percdves himself i. e. the same person is 
subject and object both. In the third case Atman can* 
not be connected with anything like kar^itva by the 
rektion of possessor of attributes and the attribute (^- 
That relation is possible between two things 
that are connected by the relation of identity or some 


* It has been proved ( PP. 18-19) that whatever te sableat 
to (^han 0 » is noorAtmun. 
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other t relatiou. (These relations o£ identity and non- 
identity must be in relation with Atman, otherwise 
they cannot connect any attribute wnth Atman. 
Then tliis new relation must be related with 
Atman by some other relation. Thus there would be 
an infinite number o£ such relations, Ijefore we can 
establish the relation between the two things (Atman 
and kartritva in the present instance) as that o£ the 
dharmin and dharma. This is the fault called anamsiha 
(sr^rfOT). Therefore, Atman can Iwe no dharma. Thus 
Atman is attributeless or conditionless (nirdharma). (2) 
Atman is imperishable (and one). (It has been establi- 
shed on pages 17-18 that Atman is knowledge itself). 

„ , ^ > If Atman is perisliable, knowledge 

perisbtable, the one, is pensliable. it knowledge is pe- 
(and knowledge). rishable, then (1) various (individual) 

knowledges (e. g. knowledge of a pot, knowledge of a 
piece of cloth), (2) mutual distinction among them, 
(3) the antecedent and consequent non-existence of those 
knowledges, (4) the genus, knowledge-ness Owawafca), 
and (5) the relation called ‘inseparable inherence’ (^a^li^m) 
by which the genus will be connected with the indivi- 
dugl, will have to be admitted. And this admission 
involves the fault of complexity (making a thing use- 
l®sly cumbrous (P. 94). On the contrar5>- if O) you 
that knowledge is one, then there is the advantage 
of ^plidty (making the matter brief or easy.) (And 
the admission of ^menesd of knowledge means the 

t L & The {dharma or) ateibute would be dther an In 
an|ffl ynKiA fflf aSepffisbte Ptoprinm (of the dharmin) VideP. 332 
of iJHPB Dedw^ve and Indn<^ve ‘ by Oarvdh Bead- 



admisaion of the indestructibility of knowledge). (2). 
Cbgnition of the difEerence between the knowledge of a 
pot and the knowledge of a piece of cloth is based upon 
the difference between the limitations (^aqi^rs) of know- 
ledge vis!. the pot Sind the piece of cloth. In itself 
knowledge is one and the same e. g. knowledge (of a 
pot), knowleilge (of a piece of cloth), etc. (3) The 
cognitions of the production smd destruction of knowledge 
ai-e to 1)6 explained by the fact, that the production 
and desti’uction pertsiin to the connection with objects 
which must take place before knowledge arises (P. 95). 
(4-5) (The genus, viz. pofness and the mmayaya 

relation between a pot and potness can be explained 
with reference to a pot) because the cognition that one 
ix)t is different from another arises of its own accord, 
i. e, ivithout a reference to any (external) limitation 
(P. 96) and there exists no objection to that peroeption. 
(If it 1)6 said that ‘ I)ecause i)ots are many, the know- 
ierlges of pots are many then we reply that in that case) 
a plurality of aka’scus, kolas and directions also will 
have to be admitted.* 

(3) If the kartrilva (attributed to Atman) were real, 
there will be no freedom of Atu»n 
3 . £artfUvaci Aim<- births ; (because 

whatever is real will not be des- 
troyed by knowledge, so kartritm of Atman wilt not be 

* Becanae the e&er of one peg will be from tibat 

cS. aiu^her, the two pots bdng differeat ftona each other, (»r as 
the says, ‘ beeuiae the ether of a {xA is not the ether 

nerradiog a pieee of doth, ’ 

6 
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destroyed and consequently wordly existence Trill conti- 
nue for ever). IT ’ 

(4), If the imperishable and unconditioned Atman 
m admitted to be self-luminous, 

Inminona , whole world would have to be 

taken as blind. 

(o). Atman as the object of the Highest Love is 
®. (P.ar.) ThuBthe 

esfc Bliss. reasoning leads ns to conclude that 

„ ('Onditionless, Iniperisha))le. 

^elH^uninous Bliss. 

. -So, ‘ I am a man, an agent, an expe- 

riencer etc. ’ is neitlier remembrance nor right ai)preheji- 
sion. Therefore it must be an erroneous cognition. 

II, Cause of this Ettov: A'^idi/a, 

We must try to imagine a proper cause of this error. 

f.„ . , , ... cause, if iix£en*ed, can be esta- 

Cause of , this error, i r i j > . 

Avidya. olisnea to exist as falsely supix)se<l 

“1 tfie secondlcss Atman (just 
as silver is falsely suppo.sed where there i.s a 
pearl-shell ; and this can be established by the 
proof which mentions (the dharmin i. e.) hifti in 
whom this (Ignorance) dwells as an attribute. This 
probf is the cognition of the SaLshhi, Vi/, ‘ I do not 
W (Atman). ’ ‘ I Ms the dhannin of Ignorance 


1 It was above that the kartrUna m not a -iaoiffication 
S’ “ a‘t‘ibnte of Atman. Here 

tr says that the 

Atman in S’rutl-tfflcts like 

L ^ ’ That iat/rifva also 

» said to be Utiisory haew 



(JTsnsnft). So the attribute ‘ Ignorance ’ is th? <»uBe of 
the error, ‘ I am a man, an agent, an esperiencer. ’ 

III, Natwe of Avidya. 

This ignorance -is '‘mch as carmot be eseplaimdi for 
the foEowing three reasons ; — 

(1) Ignorance cannot of the nature of privation 
or negation of knowledge, (a) 

Avidj^ no priva- Konwledge is already established 
hon of knowledge. 

to be imperishable and we have 
already said that there is no possibility of the negation 
of knowledge, (b) There wiE be * self-contradiction by 

* In the cognition, ‘I do not know Attnsn’ ‘I’ is the diuxrmin 
and Ignorance (i. e. privation of knowledge L e. 

is the praiiyogin (jnst as in the cognition ‘on the 
floor there is no pot,’ floor is the dharmin and abeeitoe 

of a pot qaPTRT is the pratiyogin). (The dharmaa here are 
=31 1 1 t «i«l wl and respeotiTeiy.) We 

ask : — ^‘Before the privations (ervrr^s of knowledge of Atman and 
of pot are percaved to leride in ‘F and ‘floor’* are the 
‘F and ‘floor’, and the pratiyogins ‘knowledge’ (enwgR) and 
the pot (^) of these privations known nr not knows P (1) If 
the first ease is granted, then th^ is a aelf-qonteadletion, 
t^oaose if knowledge^Atman is already known, then these is 
no poeritality of its absence. Althongh if a pot is tomwn, then 
there is the poeribOity of its absence bring known, yet case 
is different whh the knowledge of Knowledge Cu eb Atman) 
and' its absence, beoanse the S’mtas sas^ that ad soon as the 
AtmanssKnowledge is known, the Ignotmioe can no longer 
exist (2) The seecmd altesnriive riso, if granted, involvis an 
meorffltotency, beesbae if ‘F and ‘knowledge’ are onkaoin], how 
emt yon know ‘absence of knowledge’ (slgnccanoe of Atman), 
beeanse it is impoarible to know ‘abseime of a palf if one doag 
not know the floor and flie pot ? 



the admission of the knowle^e or ignorance of the 
dharmin ( ) and praUyogin ( ) if Ignorance 
is sdd to be ‘privation of knowledge’, so this Ignorance 
is-' not ‘privation of knowledge’ (P. 98). 


(2). ‘Ignorance’ cannot be of the nature of an 

. error, doubt, or a seri^ of the 

Avidya, no error, . . . , » 

doubti or ioiprei^oii impressions on mind of an error or 
of eitfaer. doubt (a) Ignorance cannot be an 

ferror etc. tither past or future, because these cannot be 


known: as existent at present, while in the cognition 
I do not kiow Atman ’ this Ignorance is known as 
existing at present, and also because the past and future 
error, etc. cannot obstruct any thing at present, while 
the Ignorance in question obstructs or conceals Atman 
at present {b) AJmna cannot be error etc. existing at 
present, because this Ignorance at present is the essential 
cwise of a present error viz., ‘ I am a man, an agent, 
an eKperiencer. ’ Atman or mind is not the essential 
cause of- this error, because Atinan is changeless (while 
a cause must undergo change in order that the effect 
may he produced.) (P. 99), and mind is the product 
of this Ignorance. 


(3). This l^oranee is said to be a power (5r%) 
, . , oi God, having modes, in the foDow- 

^ya a power of Those who 

have followed after meditation and 
abstractiem, saw the sdf power of God hid<fen in fiisown 
qpalitiffi ’ (S’ve. Up 1. 3) : ‘ One rfiooid know that 
Natore (JT^) is illoskm (?iRr), and tiat the Mighty 
ffi the illutima-maker ; (SVe. Up. 4. lo) j 



‘ Indra by his magic powers ( ) goes about in 
many forms ’ ( Br. Up, 2, 5. 19 ).; ‘ for truly they ( le. 
ail creatures ) are carried astray by what is false ( 

( Chh. Up, 8.3.2 )j ‘ They are covered with mist )j 
and finally there is cessation of every illusion ( firaiwr )’ 

( S’ve. Up. i.lO ). In ihe above mentioned S’rutis, 
this power is designated as, ‘ Maya, Avidya, Anrita, 
and Mhara, and it is said to disappear by the knowledge 
of Atman. 

CONCLUSION , — Thus we can reconcile the 
raasonining which says that Ignorance 
UEaccoantablenessof jg « privation of knowledge’ or 
‘ ‘ an error etc.’ and the S’rati which 

says that Iterance has modes and is destroyed by 
knowledge by saying that ignorance is indesCTibable 
{ ). It js the Ignorance which is the cause of 

the mutual false ascription of Ignorance with its effects 
emd Atman. 

The arguments said to be disproving the existence 
of Ignorance can be 3pefuted by ad* 
Beginninglesajets of ixutting that Ignorance or its effects 
Avidya. jg beginningless and therefore with- 

out any surging up in time. Nor can it be said that 
tibe usufruct of knowledge ( ff?r ) of that Ignorance 
involves the qtmas'raya and other blemishes, because that 
knowledge is* the self-luminous Atman itself ( P. 101 ). 

IV. Process of Adhyasa. 

(1). Thus, ( first of all there is the mutual feW 
superimposition of Atnon and Igno* 
CoograentNper-im- xsaoe ). Then the individualiziBg 
^ paneiple is falsely supenmpoB«l on 

Atman advantitioualy wn^ped 



by the false superimposition o£ Ignorance on Him. Oft 
Atman characterised by the Adhyasa of the ego ( sff ) 
there is the Mse superimposition of the attributes of the 
viz., desire, formative will,’ etc , and also of the attri- 
butes telonging to the organs, viz., one-eyedness, deafness, 
impotency, etc. But the organs themselves arc not subject 
to perception and tlierefore they cannot be falsely super- 
imposed on the perceptible dharmin. On Atman chara- 
cterised by those attributes, the gross body is falsely 
superimposed; this Adhyasa takes place only through the 
Adhyasa of one who has got the gross body as an attri- 
bute and assiunes the form ‘ I am a man’ ( P. 102 ); but 
it cannot take place by itself and cannot assume the form 
‘ I am the body’, because there is no such expetential 
certitude. And on Atman characterised by the Adhyasa 
of the gross body, are superimposed the fatness, etc., 
and on him thus characterised, are superimposed the 
attributes of prosperity and adversity of the external 
persons ( and things ) such as the son, wife and others.* 

( P. 103 ). 

(2). In a similar way, can be explained the false 

ascription of Atman to all, beginning 

EeMonal aacriptson cihankara and ending with 

dC Atman to Ignorance. , , , . . 

the gross body, but this ascription 

is due to the mutual contact. I? 

* See Appendix No, 3. 

I This ascripUoa is reladonal (ronf^rra) as opposed to the 
aapeiimpmiticm of Ignozance on Atman which is a ooagL-aeek 
asaiptton (?s^«nwtra). 




m 


(?>). And the difference in the degree of attachment 
is due to the difference in the 
degree of the intervening screen of 
Adhyasa. The Varttikamrita (Br. 
Up. Bh. Va, 1. 4. 1031) says : — ‘The son is dearer 
than wealth, the body is dearer than the son, in the 
same way an organ is dearer than the bodj”, the prana 
is dearer than even the organs, and Atman is by fer 
dearer than even the prana. The prana means the 
inner organ (P. 104). And the feet that the organs 
are deaifir in (omparisio)! with the lx)dy is established 
by oar common exi>erience, })e(ause we see that we 
close our eyes etc„ at the fall of a wtapon or a shower 
of rain, etc. 


(3). Thus from this mutual false superimposition, 
there results the Adhyasa which has 
biiity of mutual the form of a knot (i. e, an mse- 

adhyaaa of A.tman parable accident) o£ knowledge and 

.nd 

ua;ept the superimposition of only one of these two on 
the other (and liot their mutual superimposition), then 
this would mean that the other should not be perceived 
at all, bojause in an error only what is falsely superim- 
posed can l)e perceived; and a simultaneous superimposi- 


tion of the two must be admitted 
IWliility of simul- -jyjjgrg jjjjg 

ISaneoas Adhyaba of 

two things. the the erroneous perception: ‘Here 

are tin and silver’; a perception 
w’hich. has two things together felsdy perceived in oae 
substratum viz., the shell {P. 106). 
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■(4). And •as there remains the Atman who is the 


No pMsibility of 
eqniralenoe of Vedanta 
to Baddhistic Nihilism. 


terminus o£ the deniiil of all diversity, 
there can not arise the occasion of 
the Vedanta view being regarded 
as no other than the theory of void. 


The Atman must survive because- the appearnace of the, 


Illusion is caused by a co-mixture of the Real and the 


Unreal. 


(.5). Each of the successive superimiX)sitions in tlu* 

, series of the egoistic principle and 

Difference between • n i ^ i 

the beg'nniDgleasness others is dependent upon eadi of 

of Jjaoranw and that preceding ones. This change 

of illusions ist -without a beginning 

in the sense in which the series of seeds and tre^ is 

begjnningless (P. 110). The mutual superim]X)sition of 

Ignorance and Atman is the only one superimix>sition 

which should be properly called * beginningless. 


V Defimtiona of Adhyam, 

Query : — If the Adhyasa of Ignorance is without a 
beginning at aU, you contradict the 
mfcara’s definitions -^yords of S’ri S’ankaracharya who 

of Adhyata. . . 

says a supenmposition or illusion 
itf the perception of a thing, once perceived else- 
where, oocuring in another thing and having the form 
of remanbrance ( Ve. Su. S’a.Bh Introduction ) ” and 

the. This change l-ists from the time its prodnefion 
the time of the Universal Destrncdon, as ihq explains. 

* i. e. * Never bom ' m * mrest prodnced ' as the, same 



thereby points out that uu ilhif'iou ih aiu.'-ed I >5 impre- 
ssions of a past experience in as much as an illusion is 
a remembrance, as whatever is caused ( by impressions or 
othcmuse ) is not beginningless. 


miEmilNAlION-.—^o. These words of the 
Acharya are written with special reference to the super- 
imposition of the effect ( i. e. the Adhyasa of the uhan- 
kara and the rest that follow ). The proper definition 
of an Adhyasa is only this much, viz., ‘ the perception 
of one thing in another thing’ because that short defi- 
nition is applifflble to both the superimpositions-the one 
which is the cause i.e. the Adhyasa of Atman and Ignorance 
and the other which is the effect i. e. the Adhyasa of 
the Atman characterised by the Adhyasa of Ignorance 
and the egoistic principle. Or rather, there are the words 
in the omnmentary of S’ri S’ankaracharya, viz., ‘ having 
mixed the Truth and the Untruth ’ and on the basis 
of these words our apodeictic definition is only this, viz., 
‘ Dlilsion is the appearance of the commin^ng of Realits' 
and UnreaUty (P. 111)’. Thereby, the definition will not 
he inapplicable to the Adhyasa (of Ignorance itself) which 
is the cause of all other Adhyasa, And as the AMyasa 
which is the effect, is said to be beginningless, being of the 
nature of an infinite series like that of seeds arid trees, 
there is no room for any fault like atnuxdraya or avtavastha. 


V. HarrnonF of Jiva and Is’vana. 

When the adhiyasa is thus proved, the definite re* 
, condliation of the Jiva, Is’vara, etc. 
foltoffls <1 One^ioftv and of perception, object of perce^' 
<aonsa^ can ^ brought about in 


one Atmam 
7 
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( a ). Varioua ^orits. 


(1). The revered author o£ the Varttika says that 
Atman having Ignorance as an adjunct and thinking 
himself identical with Ignorance, is not able to distin- 
guish between himself and his likeness ( in the Ignorance ) 
and is therefore called ‘the Inner Ruler,’ .‘the Witness’, 
and ‘the cause of the world’. Atnmn having BvddM as 
an adjunct and thinking himself identical with BuddM^A 
unable to distinguish between himself and his likeness 
( in Buddhi ) and is, therefore, called ‘Jiva, an agent,- an 
experiencer, a perceiver’. And as there is one BuddM per 
lx)dy and the Buddhis are diverse, the likenesses of the 
Atman in the Buddhis are diverse; and therefore the 
Consciousness which cannot be distinguished from the 
likenesses, appears, as if it were, diverse. Thus there is 
a plurality of Jivas ( P. 112 ). But as Ignorance is 
always one and the same, the likeness of Atman in 
Ignorance is also one and the same, and there is no pos- 
sibility of the Witnessing Consciousness appearing manifold, 
(because that Consciousness is not distinguished from the 
likeness which is always one). This is the doctrine in detail 
of the author of Varttika. According to this theory, th®e 
is only the exclusive implication in the terms, ‘ That ' 
and ‘ Thou ’ ( in ‘ That Thou art’ ), because the ex- 
pre^ed sense -viz,, ‘ the adjunct ( either Ignorance or 
BuddM ) with the likeness ( of Atman in it ) is comp- 
letely ( to be ) given up ( in interpreting the sentence 
‘ That thou art ’ ). (It cannot be argued that ‘ the 
likeness and the ac^unct both are unconscious and there- 
fore they <annot form the oonsdous Jiva and fe’vara’) 



beeause likeness being a likeness of Consciousness is nei- 
ther unconscious nor conscious and therefore it is ind^- 
eribable. ( Thus this one objection to the exclusive ina- 
plicatiou is refuted ). The Sanksiiepas’ariraka (I. 169 ) 
also si^pports the same argument in the following words ;■ — 
‘ In the theory in which the terra for ‘ Is’vara i.e. 
‘ That ’ has the expressed sense of Ignorance with the 
likeness,- the word for the first person pronoun i.e. ‘ thou’ 
would expressly mean Bud&i { or Ahanhtra ): and in 
in that view, the Implication ( resorted to for the in- 
terpretation of ‘ That thou art ’ ) will be, exclusive. The 
resort to this indication cannot be objected to, by sayinaj 
that ‘ As likeness in Bhddhi is bound ’ { i.e. underg^sj 
transmigration.) and as the Pure Consciousness is the 
who enjoys liberation ( from transmigration ), the b<»T3^ 
age and freedom do not belong to the same, person spd! 
as the effort to get fi-eedom from transmigration is aji 
effort to kill oneself, no body would make su(% 
an effort’. This objection can te refuted becausd 
the Pure Consciousness itself is admitted as bound 
through its likeness. The revered author of the Vaittika 
has well said : — This only is our bondage that Atman 
appears as transmigrating. Therefore, ‘bondage’ is due 
to the likeness of the Pure Consciousness and the 
cessation of that likeness is absolution. Thus there is 
no inconsistency. 

(2). The view of the Commentator S’ri S’ankara. 

The Consdousness not (Mstinguisbed 
■yiewofSri’ S’ankara the likeness is also (to be 

(Theory of LUieaeaa. jn) the expresMsd sense of 

the terms ‘That’ and ‘Thou’. Ttien,yin the iad»s#>a 
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resorted to for the interpretation oi the sentence, ‘That 
liiou art’, a part o£ the expressed sense (viz., tha 
Consdousness not distinguished from the likeness) will 
have to be retained and so according to this view, the 
indication will be exclusive and inclusive (P. 113) 
Thus there would be no flaw in this doctrine. This 
very view is known as the ‘Theory of* Likeness’ 
(Vide P. 85). • 

(3). The author of the Vivarana holds the following 
view : — Consciousness with Ignorance 

View of Prakas’ adjunct, which is reflected 

atman. ^ ^ I . 

(in Ignorance) is Is' vara. *Conscious- 

ness reflected in Ignorance limited by the .inner organ 

and its impressions is Jiva. i 


(I). The author of the Sankshepas’ariraka believes 

^ a . . that Consciousness reflected in Igno- 
View of Samgn^ma 

Moni ( Theory of rance (and thinking itself identical 
Eeflecfaon). Ignorance, and not distinguished 

from its reflection) is Is' vara; and the same reflected 


in Buddhi (and thinking itself identical with BuddM 
and not distinguished from the reflection) is Jiva. The 
reflected Consciousness with Ignorance as an adjunct is 
Pure' Consciousness. 


• Tho disdaction between the views of the Varttikakaxs and 
the Bha&yakara fa as follows' — (<*) The former does not make 
any difference between (or and 

(i. e. between the reflected consciousness and the Pare 
Cotmdotffiness) while S’ankaca does ; 0 ) According to S’snkira 
we have not the neceitity of bdieving that the Liksiwss (erpiRr) 
ll file ecHisdocfflaess faeiog ineladed in the 

'Spse c£ file t^rms 'That’ and ‘Thoa’. 
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In the views (3) and (4), as there is a diversity o£ 
Buddhis, there is also a diversity of Jivas. As the 
reflection is real (it can never be destroyed; and although 
the wisely thought identity with Buddhi would dis- 
appear in the liberated condition, yet Buddhi would 
persist because its cause Ignorance would remain as an 
adjunct to Pure Consciousness) the hidication will be 
exclusive and inclusive (P. 114). 

This very doctrine is known as the ’‘Theory oj Reflection^ 


(5). The view of the revered Vachaspiti is as foUows:- 


View of Vachas. 
pad Misra. (Theory 
of Limibiiion). 


Consciousness which is the object 
of Ignorance is Nvara and the 
same which is the residence of the 


Ignorance is Jica (as is evident in the cognition ‘I do 
not know Atman’). In this view Ignorances are many, 
therefore the Jivas are many, and each Jim has his 
own world (P. 115). The fact that Jiva has for his 
adjunct his own Ignorance makes him the essential 


cause of the world; yet that an object in the world is 
I'eoognised as the same by all Jivc^ is due to the fact 
that the worlds of all the Jivas are similar (P. 116). 
Some S’ruti texts say that ’Uvara is the cause of the 


world; because Is'vura may be secondarily called the 
cause of the world as He is the substratum of the 
Ignorance of the Jiva together with the world’. This 
ssime view is called the ‘Theory of Limitation’. 


(6). The Theory of Phenomenal Idealism 


Phenomeual Ideal&ia 


Hsrishfl Vada). 


( Theory of ^ Eingie 
Jiw, pre-eminaitly 
irisdaiitB view ). 


(JDrish- 
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(а) The Consciousness which is reflected and 
has for its adjunct Ignorance, is Is' vara-, the 
Consciousness which is the reflection in 
Ignorance is the Jim (P. 117). 

Or 

(б) The Pure Consciousness uot having Ignorance 
as its adjunct is Is'vara and the same having 
Ignorance for its adjunct is the Jiva. 

Either of these theories is pre-eminently ithe Vedant 
view. It is called the ‘ Theory of Single Jiva ’ or 
Drisktisrishti Vada i. e. the theory of Phenomenal Ideali- 
sm in which the world (the created) is existing witii 
perception and if perception ends, the world must end. 
And according to this \iew, Jiva only is the essential 
as well as the efiicieut cause of the world, owing to the 
potency of his Ignorance, All objects of perception last 
till the time of the perception. As there are many 
bodies there is an erroneous notion that there are many 
Jivas,/ (while in reality there is only one Jiva). This 
only Jiva gets absolution when there ensues the sdf-Hre- 
alizaiion through constant (devotion to) hearing, rhedi- 
t-aling, etc. carried to perfection by the help of the 
teacher, the sacred text etc, brought into existence by 
himself. And the texts which mention the liberation of 
S’t&adeoa and others furnish merely illustrations and 
explanations. And in the apothem ‘ That thou art ’ the 
term ‘ That ’ presents the consciousness without any 
adjunct by resort to the exclusive and inclusive implka- 
cpdion, as do the terms mfyam, amntam etc. m sab- 



sidiary statements. This and other minor differences o£ 
\’iews should be the subject of study of the student himself. 

(b) Validity of these Theories qiiesiiojted and aseerfaimd. 

ClUERY : — You say that ‘ There is no possibilitj' 
of difference of opinion -with regard to a (real) thing 
We ask ‘ how can the mutuallj’^ <»nflicting views just 
put forth by you, be taken as authentic ? ’ Please there- 
fore, point out which out of these views should be re- 
jected and which should be accepted (P. 118). 

DETERMINATION : — Who says that ‘ a variety 
of views is impossible in case of a real thing ? ’ We see 
a divergence of views held with reference to one and 
the same thing, it is designated a pillar by one, a man 
by another and a demon by a third. 

QUERY ; — ^That difference of view (may be allowed 
because it) does not concern the truth and is due to the 
int»dligence of a human being. But the difference of 
views you have pointed out (can not be allowed because 
it) concerns the relation of the Jiva, livara etc. which 
is the topic of the sacred Scriptuitt 

DETERMINATION : — Indeed, you possess very 
keen intellect. The primary aim of the Sacred Texts is 
the elucidation of the seoondless Atman, for thefoUow- 
ing reasons : (1) The secondless AiJQpian alone is the final 
goal and it cannot be realized throtigh any other rdmble 
source. But the conjectures of the division of Jim 
Is'mrOf etc. are the results of the intellect df man : 
(and as such they dbould not be necessarily mentioned 



m the Scriptures) yet they are stated by the Shuras 
hy way of explanation as they are useful in knowing 
the Truth ; (2) because of the maxim uliich states that 
' in the presence of one that is the main puiiuse. its 
auxiliary is of no consequence ; and (;-}) it is iiossible 
that S’ruti may mention as a thing of secondary imi or- 
tancewhat is established by the error (the emiirical world) 

Bigres^on based on Bnality as regards Monism. 

(The fact that the knowledge of the secondless Brahman 
is the means of the siimmum bonum 

MoiuBm by percep- that knowledge- is a thing only re- 

of phenomenal veaJed by the S’astras and not re- 

dnaUty. 

aJized through any other source, 
1^8 us to conclude that) there is no possibility of the 
suhbtion of the Monism of the Vedanta by the duality 
that is perceived in the phenomenal world, because it can 
be proved that in the case of the apprehension of the 
external objects like a pot etc. which (aj prehension) 
assumes the form ‘ There is a pot ’ etc. that aspect of it 
which refers to only * ‘ being ’ {natura naiurans) is valid 
because it is unknown, (while the other aspect of the 
aKJrehension which pertains to the pot itself {natura 
futitff'ata) is invalid because it is not unknown). To 
explain the same : — As a rule, the subject and object 
of knhwledge must be the same as those of ignorance 
(P, 119). ( ‘ I do not know the pot ’ is the notion of 
ignorance, ‘ I know the pot ’ is the notion of knowledge.) 

♦The ‘pot’ is ’Oonscionsness limited by pot’ %?Fq) 

sad the b, In tbe Yedftnts view, Bdng of tbe iQc^^sdonmess. 
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( The Vedic text ‘ Atmaa is to be seen says timt 
Atman is unknown or that Ignorance has Atman £or 
its object and that by knowing Him, absolution will be 
attained.) We do not admit the non-Atman as the 
object of Ignorance because there is no authoritative text 
for that, nor is our purpose (attainment of absolute) 
served by such an admission. (Thus, in the sentence 
‘There is a jar’, we have explained that that aspect which 
refers to Being is valid, beciiuse that Being is Brahman.) 
The empirical notion, ‘ I do not know the jar/ which 
refers Ignorance to the non-Atman, <an I>e exfflnined by 
referring that notion to the Ignorance that 1ms for its 
object the Atman conditioned by the non-Atman ( viz. 
the jar ) ( P. 122 ). 

(2) A means of knowledge is a true one only if it 
makes known something which is unknown { P. 123 ). 
If you do not restrict the definition of a true means of 
knowledge to this much, even remembrance — which 
makes known what was once known — will have to be 
admitted as a true means of knowledge.* 

• We have pcoved above in (1) tihat in oognitint. There 
is a jar,' the idea o£ being is nnknown ml tiait the jar 
i3 the object of ignorance-; the second point proves that 
only &e nidatown aspect of ,that cc^inidcsi is valid. Huns the 
direct apprehenSon e. g. there is a jar, ia not opposed to the 
li(»dsm of the Vedanta beoaoso the direet apprehenricm ia irat 
itself whcily cKn-reot, and that aspect of it which Is foadament- 
ally ccmeet b n^ opposed to tiie theory of the Abscdnte One. 

fflie view of Madhmadan ^anda midway between the fliieory 
of who bdieves that ‘ direct percepdem can ^^nthend 

o^y Pme Bang’ and 03^ of who says Hat “the 

$ 
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Validity Cortiiniied, 

Thus-, whenever, there is found such a conflict of 
views in the Vedantas, its reconciliation also will be 
of this nature. The revered author of the Vartika 
has also said the same on this point : — ‘By whatever 
process in the Vedanta text one realizes the Inner Self 
that same should be accepted as par excellence and there 
is no limit to the number of such px’ocesses. ( Br. Up. 
Bh. Va. 1. 4. 402 ). And the Acharyas have frequently 
declared that whatever is inconsistent with Brahman, 
wjdch is the sole subject of expounding by the Sacred 
Text should be rejected. Therefore the above mentioned 
difference of views is of small significance. 

CONCLUSION : — ^In spite of the fact that Atman 
is One, the definite order of IsVara, Jiva, etc. is well 
explained, because Jiva as overpowered by his limitation 
has got transmigration ( P, 129 ) while Is’vara as the 
master of his adjunct has got omniscience etc. 

VL Systematiizatiaii of Preception, Object of Precep* 

tiom. Etc. 

(a) INTRODUCTION .- AVIDYA AND ITS 
VARIED ASPECTS. 

Query : — Nf ell, the settled divisions of Jiva and Is’vara 
may be explained by means, of Ignorance, but how will 
you explain the classification of ‘a means of knowledge’, 
an ob3«3t of inowledge etc., and the nature of the 


s{^ of tihe emiHrical wodd ia no pramma at aU because the 
of a pramma a trae mexos of revealing unmatViing 
anhnovn ’ { irmuiq. )- 



process of knowledge, tliat ‘ at a particular time a parti- 
cular man knows a particular thing’? 

Determination : — Nc?cieace is an object to be perceived, 
( and not the perceiver itself ), it 
Two capaeiMes of Avi jg unconscious and perish- 

able ; as such Nescience is limited. 
However, it covers the all-pervasive Consciousness, be- 
cause Nescience is beyond human thought, being itself 
indescribable, and because it has got two capacities viz, 
the veiling capacity ( avaraiui ) and the creating capacity 
( vikshepa }. The limited Ignorance conceals the all-per- 
vasive Atman ( P. 130 ) as 
Concealment of At- gmall finger taken near the ey^ is 
min by Avid} a, ^ coyer the large Solar orb. 

In this latter instance, it cannot be maintained that ‘the 
eye is covered by the finger and not the solar orb,’ 
because if the eye is covered, then the eye should not be 
able to see the finger, which it does see. (Moreover, 
fet the limited Ignorance covers the all-pervading 
Atman is a fact, also because the Avidya has got a 
power of putting forth ( ) air illusion in the form 

of the phenomenal world, and this power it cannot exert 
nniftsa Ignorauce first conceals Brahman, the substratum 
of tliat illusion; ) it is a general rule that no illusion can 
be put forth unless the substratum is covered beforehand. 
Now, after concealing' Atman, Ignorance transforms it- 
^If into the whole world becan% 
Self-transform^on Igimrance is urged to do so by the 
of Avidya. actions of the Jivas, which in th^ 

turn are dependent on the impressions on the meoEmry 
effected during the former Wrths of the Jivas. Before 




this self-taransformation takes place, the Avidya which on 
account of its being transparent has 
Reflectioii of Oons- already got in it the reflection of 
Consciousness, becomes identified 
with Conciousness by reason of that 
very reflection; therefore also the transformation in the 
form of the effects of Ignorance is indirectly identified 
with ( or is interwoven with) Consciousness by reason of 
the reflection. 

(b) SYSTEMATIZATIOI^ NECESSABY FOB 
JIVA NOT FOR I^VARA. 


Tliis division is necessary ( to be explained ) with 

reference to the Individual Consciousness but not 

in the case of the Cosmic Conscious- 

piow^ge of Cosmic jjggg_ Because Consdousness, like a 
ConsciooffiieBS anhnn- . . 

ted, that otindividaal lamp illuminates without any exter- 
Oonseionttiesslimited. comes in contact 


witii it; Cosmic Consdousness which is the essential cause 
of the world, ever Oluminates the whole world vdthout 
the help of any external means of knowledge, and there- 
fore it is omniscient. Thus that Consdousness does not 
reqinre the division of the means of knowledge, object of 
knowled^ etc. But that division is indispensable in the 
case of the Individual Soul, because 

(-the in- 

objedBof i^wledge, ner organ) and as such he is him- 
self limited. Therefore, at a parti- 
cular time, only that particular thing with which a parti- 
oakr inner organ comes into contact is directiy oc^inised 
by the partiicxilar Jiva limited by that particular inner 
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organ, because that inner organ is possessed o£ the capa- 
bility of manifesting Consciousness. Thus there is no 
possibility of any admixture (of knowers, objects of know- 
ledge etc. ) ( P. 131.) 

fe) PBOCESS OF PERCEPTION. 

1. Nature of Inner Oi^an. 

There is an illusory form, an unreal modification 
( firfi ) of Ignorance, a transformation of the five sub- 
tle elements with the Light ( ) form of Ignorance 
predominent. It is called the inner or^. 

2. Parts of Inner Organ. 

It stands in the middle of the body and perva(fes 
the whole body. It is pellucid ( so that it can catdi 
the reflection of a thing ) like mirror When the cog^ai- 
zable things like a pot etc., are to be cognized,* this inner 
organ comes out of the body through an outer organ 
like the eye and pervading the whole of the object as- 
sumes the form of that particular object, just as the 
molten copper does. ( The extending to the object ( the 
efferent current ) and the assumption 
TnnS various objects, 

on the part of the inner organ are 
possible because ) it is like the light of the sun, capaWe 
of immediate contraction and extendon ( P. 132. ) Be- 
cause the unreal transformation ( ) of Ignorance is 
ocanposed of parts, it extends at the time of assuming 
the form of the object of perception, from the interior 
of the body to the exteraal' object and stands tmdivided 
between the body and the Mtemal object like the eye iteett. 
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3. Names o£ these Parts. 

Now, that part of the inner organ which is in the body 

Aham ; the agent ^ 

that part of it, which extends like 

a stick between the bod3'- and the object of knowledge is 
given the name of ‘ a cognition ’ ( or the knowledge ) 
by means ofamodification of the inner organ i.e. the effer- 
ent current and also the action; lastly 

YrUiijnana^ the third part of the inner organ which 

action, 

pervades the object of knowledge is 
“ the capability of the * manifestation of the object,” 
which really brings about the coned- 

Abhivyahiuyogyaiva-. f- ^ object of knowledge in 
Special fitness of m, • 

manifestaUon. that object. The inner organ con- 

sisting of the three parts described 
above is very pelludd and therefore Consciousness is made 
manifest in it ( as reflaition ). 

4. Names of consciousness distinguished by these 
Parts. 

Now, this manifested Consdousness is really one, yet 
owing to the distinction of the parts of the manifest- 
ing inner organ, it is given three designations (P. 183). 

The aspect of oonsdousness limited 
PrawMtn, the pear- }jy the part of the inner organ 

called the agent ( kartri ) is named 
premadi, the perceiver; that limited by the part called 

• ‘manifestsUion of the object’ is explained as emrtijr- 

i. e. the cesstdiion of covering of the object. The object 
a is nothing but Atanan conditioned by the object 

}. The ol^t is not naanifeBt till the eoveiing is removed. 
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Fhala, result of the 
process. 


‘action’ ( kriya ), receives the ap- 

Pramana, means of pellation of pramana, the means 
Perception. . . ^ 

of perception; the aspect ot con- 
sciousness limited by the third part of the inner 

perception, organ is called pmmif/, perception 

itself. The Cosmic Consciousness ivhich iiersists in the 

Prameya, object of 

perception. tratum of the object ) is called 

jyrnmoya, the object to be perceived, as long as it is not 
perceived;, and the same is called 
proc'^ pfiaki, the result of the whole 

process, when it is perceived (P. 134) 

(dj INSTRUMENTALITY OF THE MOM- 
FICATION OF INNER ORGAN. 

1. Instrumentality in seueraJ. 

Now, in those two theories, viz. (1) the one which 

Connection, between as limited by the 

Subject-ConsoioMneM inner organ and (2) the other in 

aBd** rmo3''5 omnipresent but 

ooTering from the unconcerned and a reflection ( of 

'****’^" oonsebusness ) in Avidya ; the 

modification of the inner organ taking place during 
the pwceiw cS. perception, performs a two-fold function, 
viz. (1) it connects the sulqect-oonsdousness with the 
object-oonswusness ( P. 135. ) and (2) it also removes 
covering pervading the ot^t consciousness. But the 
tiaird theory according to which 

iil^oi^ ** ^ ^ ^ omnipresent, limi- 

ted by Avidya and covered { by it ), 
reguds as the essential cause of the world and as 


nesi, and removal of 
ooToring from the 
latter. 


Bemovat of eover*' 
ing only. 
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such &}&r eomiected with all things in the world; there- 
fore, in that theory the ainas at only removing the 
v«I ( from the ol^ect-oonsciousness ). 


S. Instramentality in particniar. 

QUMSY ;-~When the vritti serves the purpose of 
PaadMUtyofknow- ^^onmctitig the subject with thie 
ledge of fottp ordinary object ( like a pot ) i. e. 

even m that theory which does 
not regard the Jiva to be the essential cause of the 
world, the Jiva can have the cognition of the Divine 
Consciousness, the oyster— shell— silver, the religious 
nierit and am, and pleasure and pain without the help 
of the vritti because these four are already, by their 
very nature, connected vidth the inner organ (which is 
in its turn comected with the Jiva, as being the sub- 
Btratim of the reflection of Consciousness or as being 
the limiting adjunct of the Jiva) (P. 137). 


/. Meaning of Perception. 


DETERMINATION y-Thsi subject consciousness must 

PWBepat»f-aaon of identical with or must assume 

iat|sot«K!wweioiisne8> same shape as, the object-con- 
^ei^ooosdoQs. sdousness, before he can perceive it. 

This means that the obieet ovtfjs ohm - 


i. e. recaves (or becomes - the substratum 
of) the reflection of the subject-consdousn^s. 


II. Conditiom of P&rtxp^m. 

The pramena can become that substratum if it is both 
^5^o*©ar6nt and at the i^soe time unoovaed 



may be espMned as L e. the 

innate capability of a prameya to be- 
Jft^parency of pra~ come the substratum of the reflecti<m 
of OonsdousnesB. This c^bility 
) should be distinguished from 
the former exists e. g. in but not in 

which gets ( i. e. which receives the reflection 

of Consdousness ) through the vrit^ of the inner organ. 
This capability may be due to three reasons; (1) 

if the prameya is an effect of the five subtle elements, 
with the form of saitva predominating, e. g. the inner 
organ; (2) or if the pratn’eya is an effect of the hmar 
organ which is itself transparent, e. g. ‘ pleasure and pain ’ 
or (3) if the prameya is the object of a modification of 
mind, viz. the temporary cognition that the prameya is 

capable of being the substratum of the reflection of Con- 
sciousness, the Divine Consciousness.* 


hpramsya is said to be uncovered, if it is not the object 

of ignorance! { by its very nature 
^^^^veredneasofpra. independently of any external 

help viz. that of a vritti ). A thing 
is ‘ uncovered ’ if it not the object of ignorance either ‘in- 
nate or superimposed. § ( The objects of innate ignorance 


^ ^ ^ « — 

Tiua expUnation of transparency and that of tmcoveredness 

which follows are taken frotn the The Sanskrit esgte- 

sSkms of the three Mads of transparency are the following j— • 
(1) e. g. in 

( 52 ) ( e. g. M 1^:^. 

1 means <» (what 

li the same ) 

9 
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are the pot, the piece ot doth, etc. and the object of eupar- 
uiiposed ignorance is the Divine Cionsciousness ( ), 
Therefore, these, the pot, the . piece of cloth, and the 
Divine Consciousness are covered ). Or, in other words, 
the uncovered prameya is known to the SaksMn, the 
witnessing consciousness only. Now, this uncoveredness 
is of two kinds: (1) the Uncoveredness of a prameya whidi 
is known to the Witness Consciousness through a 
modiffcation of ^Ignorance, e. g. that 'of the shell-silver 
which is not transimrent, yet known to the Witnessing 
Consciousness through the modification of Ignorance 
( having the mode of Sattva predominent ); (2) jind the 
uncoveredness of an object known to the fWitnessing 
Consciousness of its own accord, e. g. ‘pleasure and pain’, 
which are ever known to the Shahhin. 

QUERY : — The shell-silver exists only -during the 
time of its perception, ^d therefore it is transparent. 

DETERMINATION : — Silverness exists in silver 
both phenomenal and seeming. The' 
essential cause of this silverwess is 
the Ignorance with the mode of 
Dark ( tamos ) predominating or, in other words, the 
apparent silver is a transformation of Ignorance with the 
tamos predominent. Now, transparency can belong only 
to mind, pleasure and pain, eta, which are tian^orma- 
tions of the five elements with Light ( Wt ) predomi- 
nating; therefore' there can be no transparency in the 
seeming silver. 


means 'm: bIIIWPMrW. 



QUERY • Divine Consciousness is uncovered, be* 
pause of its omnisdience due to its self-illuminating 
nature which cannot be denied. 


DETERMINATION : — We admit that Brahman 
is omniscient because it illuminat(» 

aSsnot nnc^elX connected with it (P. 142), 

(and thus there is no innate igno* 
ranee covering Brahman and so far it is uncovered). 
Yet Brahman is the object of the ignorance which limits 
the Jiva. To explain the same, in the cognition ‘I do 
not know Brahman’, ‘I’ i. e. the Jiva, is the rmdenee 
of ignorance and Brahman is the object of that ignorance. 
So Brahman is covered from the standpoint of the 
Jiva, therefore while explaining the vriUijnana of Brah- 
man, we have to admit that Brahman is 'covered, becau^ 
the vrittijmna takes place while the Jiva is still limited 
by his ignorance. 


Ill, Con»«quenee of non-fdJUment of both or eiihor of 
iheao eonditioru, especially in four pedicular cases. 


If an object is not both transparent and uncovered 
(i. e. (1) if if ’s both nof-transparent and covered, 

(2) if it is not-transparent (and yet uncovered) and 

(3) if it is covered (and yet transparent), it has to 
seek help from the Vritti (modification of the inn^ 
or^n) before it can be nerceived. And the fact that a 
particular object of perception is itself connected with 
the inner organ does not necessarily mean that the 
object is both transparent and uncovered, and under 
these drcumstances it requires to be hdped bv the 
VntH in order that it imv be permved. 3 
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^tis (1) the divine Consciousness which 

is connected with the inner organ 


Case of Divine 
Consciousness. 


because it is omnipresent and which 
is transparent, will require the 


asnstance of ihe Vritti of the inner organ in as much as 


the IMvine Oonsdousness is covered, and then the 
jpramafri-coiMciousness i. e. the Jiva will become identical 
with the Divine Consciousness (which is the object here). 


(2) The seeming silver that is perceived in an 
oyster-shell is • uncover^, but it is 
Case of shell-silver. transparent', therefore the Vritti 

is necessary for its perception, but in this case the Vri^ 
required is the VritH of Ignorance, predominated, by the 
form of light ( ^ ) because of the special nature 
the prameya here. ( Ignorance is the cause and the 
inner oigan is its efiEect. In the perception of the direct 
effects of Ignorance a‘g. the rope-seii»ent, the shdl-silver 
eta, the Vritti of Ignorance itself is required; and in 
the perception of the indirect effects of Ignorance e. g. 
the pot, the piece of doth, etc. the VvitH of the inner 
organ is* required.) It is the Witnessing Consciousness 
that perodves the shell- silvw through the Vritd of 
Ignorance ( and the Witnessing Consciousness and the 
Individual Consdousness are ultimately the same.) 
(P. 140.) 


(3) Religious merit and sin are just like a pot, 


of relidous 
mnit aid sin. 


a piece of doth, ete. They are 
ndther transparent nor uncovered. 


They are the effects of sacrifidal 


paaffonnanoes, etc. And the effects of dOmma- 


dhamau are ‘ ideasure and laan * whidi are Q > pnffl fe e d 



m 

with the iunOT organ ; and therefore dharmadJiarmau and , 
and thfflT cause YagaMhnya are also connected with the 
inner organ, because they are like the pot. 

(4) Pleasure and pain are modes of the innw 
organ and are percdved by the 
/SaWm ( who is ultimately identi- 
cal with the Jim ) without any 
help of the Vritti, because they are both transparent 
and uncovered. 

IV Coneluai'on. 

The fact that a prumeya is connected with the 
inuOT organ does not necessarily 

^ estel)lished°^°* mean that it can be perceived with- 
out the help of the inner organ. 

Therefore, we re-assert our first statement (Vide PP, 
liJ6-137 ) that in the theory according to which Brah- 
man is the essential cause of the Universe ( i. e. when 
Jiva is not naturally connected with the world ), the 
Vritti of the mner organ invai-iably performs two functions 
viz, (1) it connects the subject-Conscioiisness -svith the 
Object-Consciousness and fS) it removes the covering 
from the Object-Oonsdousness, but in the theory whidi 
regards Jiva as the essential cause of the world, and 
thus already connected with that world; theFn#* per- 
forms only one function viz. that of tmcovering the 
Object-Consciousness. 

3. One of the two Uses of VrittlHEtemoiral 
of Goverii^. 

QUERIES: — (1) If, as you say, one perception e. g. 
that of a pot, removes the covering of Ignorance from 
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the object o£ perception; then we say that the absolution 
o£ all theJivas must be immediate (after one perception), 
because you believe that Ignorance is one ( and that 
Ignorance is removed in the course of the perception of 
one single object ). (2) And if you say that there is 
a plurality of Jivas, we point out that at least one Jiva 
should attain absolution as soon as one object of percep- 
tion is perceived by him, because one Jiva is limited 
by one ignorance. 

1. Uemoval of Govexingr conveying its Sui^ession. 

Just as by the efficacy of potent incantation the 

covering power ( i. e, the extingui- 

Ability of one Igno- ghing quality ') of a gem is over- 
rance to explain this . 

removal. powered, similarly by the presence 

of a Vritti the covering power of 
Ignorance is overpowered, i. e. it- remains latent and Js 
not destroyed. To explain the same, 
Sense of being over Igmmme oecomparued by the ( an- 

of a Vritti oj 
the imr organ, to be ' produced by a 
tmans of percepdmi ( e, g. the eye ), is able to produce 
the experience that ‘a particular thing does not exist and 
is not therefore perceived’; although really it d>es eadst 
and can be perceived; and on that account, that ( Igno- 
rance ) is called ‘covering'. But when tiiat is 

produced, the above-mentioned limitation ( or disting- 
uishing feature ) of the Ignorance is absent and therefore 
Ignorance, though existing, is, as if it were, non-existent 
and therefore it is not powerful to produce its effect 
( viz, the covering of the object ) and thus that Igno- 
rsDoe is said to have been ovarpowared (and not destroyed). 



COUNTER-QUERY >— “Id that case, when the 
knowledge of Brahman arises, the 
Ignorance wiU be overpowered and 
not destroyed, just as in the case 
of the knowledge of a pot; imd therefore the Jiva will 
never obtain absolution” (P. 144). 

DETERMINATION : — Na adiuit th^ cessation 
or destruction of Ignorance as cx)use(iuent on the percep- 
tion of the significance of such aix>thems as ‘That thou 
art’ and others (P. 145). This admission is based upon 

E«so» thereof. ■«>«*:-( 1 ) A 

perception can lead to the cessation 

of Ignorance if - there is the nature of right apprehenaon 
(Wicf) in the object (f%W) of tliat perception, and the 
nature of right apprehension (Wf^) is found only in 
that object which cannot be denied ( at ail times );now, 
the sense of the Mahavalcya is such that the object 
of its knowledge ( viz. identity of the Jiva and Brah- 
man ) is beyond all denial, and therefore only its per- 
ception has the natiue of right apprehension. (2) The 
( objects of) direct perception etc. are subject to denial 
and therrfore dirajt perception is erroneous, yet it is 
supposed to be a means of knowledge in as much as it 
serves the practical purpose. (3) The inability to find 
out another similar- case whereby the perception of a 
particular object, Ignorance will be destroyed, cannot be 
put forth as an objection ( to this admission), (a) be* 
aiuse that the perception of Brahman destroys Ignoi^ce 
is a feet of one’s experience and (b) also because there 
> is. no other explanation of the cessation of Ignorance 



than this; and this d>seme of ea^Mmng a thing other- 
tdse ar«i«ri^wf% is itself a means of .knowledge, which 
is the most authentic of all means of knowledge. This 
is smd in the following verse. “ If a feet is proved by 
the absence of any other explanation, that absence 
crushes all doubts and objections based upon the impos- 
sibility of finding out a parallel illustration. That 
absence itself i& the most powerful among all Tmaa^f a of 
Knowledge 


n Beiooval of Covering convejring its destmotion. 

DETERMINATION : — The mainfold states of cove- 
ring Ignorance e. g. the one covering a jar etc., are effects 
of the one Piimal Ignorance. We admit the theory that 
there are as many ignorances of the nature of the ante- 


cedent non-existences of Knowledge as thwe are Know- 
ledges themselves. Thus when one perception is produ- 
ced, only one ignorance is destroyed, and these is no 

objection to the beHdE that the covering of a pot etc. is 
destroyed by its perception.* 

4. Doable significance of Covering and its Removal, 

QUERY . — Are , the Inference and the remaining 


Queries based Upon 
non-distinction of 
covering. 


means of knowledge able to remove 
the covering of an object or know- 
ledge or not ? .(a) If inference has 
got that power, then (1) the eno- 


* Distinction between 
primal one is follows 
Mundane Ignorance 

(1) Many 

(2) negative; absence of 

knowledge 

(3) to be destroyed by the 
knowledge of pot etc. 


the mundane ignorance and the 

Primal Ignorance 

(1) One 

(2) positive or indescribaKe 

(3) to be destroyed by the 

knowledge of Brahman 
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ne3us perception ( ) o. g. tiiat of ^ydloumm* 

of a conch-shell and that which occurs when any 
atiisdirection takes place, ought to be reinov:ed hy 
the inferential knowledge of the whiteness of the 
conch-shell, etc, because an error is caused by the 
ignorance of the substratum ( e. g, the error of the 
yellowness is due to the ignorance of whiteness which 
is the substratTun on which yellowness is superim- 
posed), and it would cease with the cessation of the 
ignorance of the substratum ( i. e. by the inferential 
knowledge of whiteness, in the present cases) (P 146); 
but this is never the case ; (2) if the infa^ntial knowledge 
of Brahman based upon reasonings be supposed to bring 
about the cessation of Ignorance, then the necessity of 
‘ hearing ’ and ‘ contemplating ’ for the purpose of the 
direct perception of Brahman, (laid down in the sacred 
texts) will be fruitless, (b) If inference has not got 
that power, then the dealings (based upon the inferred 
presence) of fire (on the mountain) would not be justi- 
fied, because the covering, which obstructs such dealing^ 
still exists. 

(Thus it may be said that inference etc. can natb«r 
put an end tP, nor can allow to exist, the covering.) 

I^ETERMINATIOJSI : — Covering or obstruction is 
of two kinds : — ‘(1) one, the cause 
.Two-^oldness of Co- ^he cognition that a thing does 
places. reading in the Conscious- 

n^ conditioned by tire inner or^; 

(2) the other, the cause of the cognition tbat a: 

t^ng (abcmt .the existence of which there is no doubt) 
% 
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is not perceited and residing in the Brahman Conscwus- 
ness conditioned by the object of perception. ( We say 
thsit covering is two fold ) because Me experience that 


< 


Proof therof. 


covering refers to both the Jiva 
and the object, e. g. in the cognition 


I do not know a pot 


Out of these two, the former ceases to exist by 


Means of removal of 
these two coverings. 


some valid knowledge onls’', either 
direct or indirect, because i o cog- 
nition of the nature of ‘thefe is 


no fire’ arises, when once the existence of the fire is 


kiiown even by inferential knowledge. But the latter 


{ covering ) is removed only after the perception of the 
object. The general rule is tlml “ KnoM ledge ( i. e, 
inference or perception ) resides both in the knoMer 


( i. e. the ioner organ ) and the object of knoM-ledge, 
and is of the nature of ‘A certain object exists’ and ‘A 


certain object is perceived’ { i. e of the miture of in- 


ference and perception ), and it destroys the ignorance 
similsirly situated. The indirect knoM’ledge of an object 


takes phice in the absence of the connection of aii organ 
with the object of the knowledge, and therefore resides 
in the inner organ only ( P. 147 ); but only the direct 
k :owledge is the result of the operation of that connection 
and therefore resides in both the object and the inner org 3 ,n. 
The author of the FanchadasM ( 7'45 ) has said: — “ The 
indirect knowledge puts an end to (the ignonmee 
which is ) the cause of that process of the inner 


which is accompanied by the non-emtence 
( of a tiing ), while the direct knowledge removes 



( the one which is ) the cause of that process which 
is chanicterised by the non-jperceptlon (of a thing).” 

CONCLUSION: — In the csvsc of an indirect 
knowledge like the inferential one, only the chstncle of 
the non-existence is removed, and therefore in that 
case the dealings are restricted to the existence of an 
object; and when the obstacle of non-pereeption is 
removed ( by direct knowledge i. e. by perception ), the 
erroneous perception ( ) together with its 
cause viz, ignorance, dkippears ( P. 148 ). 

5 Digression as reg^ards Adhyasa. 

To conclude the determination of the qumea 
mentioned on P. 91;the Unconditioned Atman has 
been mutually and falsely identified with Ignorance 
and its effects, the inner drgan; and consequently 
one can explain his false identification with the 
attributes of the iimer organ' viz, that of being an 
agent, an experiencer etc. 

( A (‘Muntet-query ( against adhyasa ) 

QUERY t — You have said that the properties of 
the ^ner organ are firlsely attributed to the *Atman. 

Now, as you are a believer in the 

Impossibility of theory that ‘wherever there is an 

Adhyetsa, Kartntva . . . 

not being two-fold, illusion, the illusory thing is in- 

^ phenomenal and describablef therefore in the case 
seeming. illusion, “ Atman is au- 

agent etc* the properties of the inno* organ vi^ 

• . 1 . e. There is. {«RiT»%)3Isr 




(Cartritoa etc., yrhich are feihely superimposed on Atman, 
appear as indescribable in Atman, the substratum. Pur- 
suant to year opinion, the knowledge of Kartritva etc. 
must be two-fold, practical or phenomenal in the inner 
Organ and illusory or seeming in Atman, .just as silver- 
mss is perceived practically existing in the silver and 
illusorily in the oyster -shell. 

DETERMENATIO'^ :T:\\Qr:e cannot be two-fold 

knowledge ( of the existence ) of 

Karlnivaca.nnoth6 Kartritva etc., for either of the two 
two-fold, for either /,v m. r i -j 

of two reasons. reasons :—(l) The false identity 

always perceived daring the wordly 
existence of Atman and the inner organ, makes it 
impossible to distinguish between the metallic silver, and 
the seeming silver. v2) or, not only that the properties of 
the inner organ are falsely attributed to Atman, but even 
the inner organ itself ) with all its properties is super- 
imposed on Atman, and thus there are no two things 
(as we have in the case of illusion of silver,) viz, the 
metallic silver with its properties and the pearl-shell, 
where the whi^nessol the metallic silver is practktdly 
emting while the whiteness of the appai-eut silver in its 
substratum the shell, is existing only during the time of 
its perception (P. 149). 

Thus it can be deary maintained that the one Atman 

CMues to be connected with different limitations s) 

and therefore the invariable division 
General Conclusion. i i 

of the perceiver etc.^ can be explained.- 

Hence there is no iiossibility of the Vedanta doctrine 

being considered to be the same as the Buddhistic one; 

nmr is there any inconsistency- in the Vdlanta theory 



itself. Other divisions also will be exphuned in IJie 
following pages. 

To conclude the explanation of the verse : — B^use 
Atman who is Consciousness ( or 
knowledge) is invariably found in 
the deep -sleep condition (as also in 
the waking and dreaming ones), while the body, the 
■organs, etc., are not so found; and (2) because the 
latter are objects of knowledge (and not knowledge itself); 
the views of the various theorists, who look upon the 
body, the organs, etc., as Atman are erroneous; therefore 
it is established that the doctrine based upon the 
Upamshads is the only valid one. 

VIL VALIDITY OF RITUALISTIC -SACRED TEXTS 

{a) Djmonstradon of Validity during AdJiyasa, 

Ql/ERF : — ' You believe that Atman is attributdless 

and that the dealings biised upon the percdver, object 

of perception, etc., really found- 

Theory of Adhyasa ed upon a mutual false super-impo'- 
invalidating ntuau- . 

Stic texts., sition of the Atman and non-Atman. 

It follows, therefore, that the sacred 
texts, ‘A Brahmin should perform a ffwfh’ sacri- 
fice’ etc., have no validity, because no activity can. be 
expliiaed as existing in Atman who is neither an agent 
nor an experiencer. 

(2 ( And if the sacred text are not valid, liow can 
the existence of Brahman even be established Becapse 
Brihman can be known only from the saepfed text^ .as 
*8 said in the' aphorism of Badarayana, ^ The. somx^ of 
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tho kiowleJge ( of Brahman ) is the sacred “texts” 
( Br. Su. I. i. 3 ). 

(J) Thus in ord;r to keop up the validity of the 
Vein, you mast admit the reality of the do dings 
based up>i tlie pereoivei*, the object of perception, etc. 

DETELUIINATIONi— The invalidity of the ssicred 
texts which is polntel out, can occur, either (1) before 
the knowlecge of the Truth is 
Validity of rituali- attained, or (2) after its attainment 
during alhyasa. ^ he first case is impossible, because 

everything including the means of 
fcaoivlelge, the object of knowledge, etc., refers to one 
thit is pa-ssesscd of Ignorance and the validity of the 
SK.'cd text cinnot be questioned because during the 
tine of l^iorance there is no opposition to that validity. 
The second case is possible and we welcome it. This 
is mentioned in the following verse ( P. 150 ).. 

(5). VERSE IJ 

Neither castes, nor religions practices and duties of 
castes and ^stages of life, nor steady abstraction of 
mini, contemplation, yoga, and the rest belong to me, 
because the wrong supposition of T-nsss and my-ncss 
based upon the non- Atman is destroyed. Therefore, I am 
one, the remainder, auspicious and absolute 2. 

Explan'ttion of the Verse. 

Tne ‘Oistes’ viz. t’lit of Brahmans and others. The 
‘stages of life’ viz. that of the life of a student and the 
rest. ‘Eeligious practices’ viz. hath, purification and the rest. 
‘Datiai’ viz. the vow of a student life, the attendance 
on one’s teacher, ete. Hisre die compound odharmah 



should be d^solved thus : — ti^e varnas'ramnh as a dvan- 
doa comiwund and acharndharmah also as a similar one-^ 
ail jVn b:>th th352 OTfiiJ'inli ami gmitive-tatapumsha. 
Thus, the sense we get will Ije ^ the religions practice# 
and duties o£ the castes,’ and ‘ the same o£^ the stages 
o£ life’. ‘ Steady abstraction of mind ’ means the fijced 
concentration of min i on Brahman by abandoning external 
objects. ‘ Contemplation ’ means the thinking of tha 
Supreme Spirit. ‘ Yog.i ’ is the control over the func- 
tions of tha inner organ. ‘ And the rest ’ implies tha 
he.iring of Brahman, reasoning on it etc, ( P 151 )" 
What follows is the explanation why all these do not 
exist after' knowledge is attained ; — ‘because the wrong 
supposition of the I-ness and my-ness based upon the 
noi-Atman is destroyed ’ i. e. because the foundation 
of tha erronious conaaptions, viz. the I-nm and my- 
mss, which ara ‘bisaJ upon’ i. e. are essenti illy due to' 

‘ non-Atman ’ i. e. the Ignorance which is opiiosed to' 
Atman, ‘ is destroyed’ ; there are no dealings of the 
form of castes, stages of life etc., which are based ui)cn 
that foundation. 

(c ) Invalidity of Ritualistic Sacred Teats, in absence 
of Adhyasa, emphasised. 

In order to affirm the illusory nature of the 

worldly dealings based upon a caste, a stage of life, 

etc., by pointing out that these 

Deep-sleep condition (jealings are bilsed only upon false 
emphasising invali- 
dity of ritualistic Knowledge, the. Achars'a says that 

invariably ( accomr®nied ) by tho 
absence of false knowledge e. g. in the deep-sleep conditiem 
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(d). VEBS^IIZ 

“Neither the mother, nor the fether, nor the gods, 
hmt the worlds, nor the Vedas, nor the sacrificial per- 
forajances nor the sacred place ( is real ) ” say the 
^’rnti texts. ( Nor there is void ) because the nature 
q£ complete void is denied in the deep-sleep condition, 
(. becasiBe in- the deep-sleep condition, the Jiva becomes 
( of th^ nature of Brahman which is ) beyond hanger 
etc., and the seeondless ). Therefore l 4 im one, the 
nemamder, auspicious and absolute.” 3 

Explanation of the Ferae. 

‘ The mother ’ - the female parent. ‘ The father ’ 
^.•the mile parent. ‘The gods’ -Indra and the rest, 
who are to be propitiated. ‘The worlds’ -the heaven 
and other worlds which are the rewards of the propi- 
tiation of the gods, ‘The Vedas’*?* the authentic 
sentencess and prindpal apothems Avhich declare the means 
of happiness or misery in the next ivorld, and Brahman. 
S iiiviRasB' B>J^o/ishtoma and other sacrifices which are 
tcie means of heaven etc. ‘Sacred place’ — the cohntries 
like Kumhhetra and other places which are the localities 
for the perfonnince of sacrifice. Thas, Pari passu the 
IKjrpetration of sins is implied. All these have their 
source in the cognition of Atman that ‘I have a body,’ 
but they are not naturally connected with Atman. So 
timt, when that cognition disappetirs these also cease to 
exist ( P. 1,52 ). To explain this, the following sacred 
text imd such other authorities which refer to’ 
the <ie8p— dew conditron, corrobomte the cessation 



6£ all evil when the egoistic idea is no more 
present ‘ there a father becomes not a father; a mother 
not a mothrar; the worlds, not the worlds,* the gods, 
not the gods, -the Vedsis, not the Vedas; a tliief, not a 
thief. There the destroyer of an embryo becomes not 
the destroyer of an embryo; a Chandala ( the son of 
a S’u4ki father and a Brahman mother ) is not a Chan 
dala, a Paulkasa ( the son of a S’udra father and a 
E[shatriya mother ) is not a Paulkasa; a medicant, is not 
a m^icant; an ascetic is not an ascetic. He is not 
followed by good, he is not followed by evil, for then 
he has passed beyond all sorrows of the heart ’ ( Br. 
Up. 4 . 3 . 22 ). 

(e) N'o PtssibiUty of Void in Deep-sleep CdudiHon, 

K it be -objected that when all dealings are non- 
existent, there would be a void or Nothing; the Acharya 
replies in the negative : — ‘Because the nature of a comp- 
lete void is denied,’ i. e. whatever is, is such that the 
nature of complete void is thrown away from it. The 
expression ^ves prominence to ‘ the 

condition of being ( a complete void )’ ( ip \ 

Also because if the deep-sleep condition were to result 
in the nature of void, then the feet, that one gets up 
again from that deep-sleep condition, cannot be accounted 
for. There are sacred texts like the following which 
point out that the consdousness is not reduced to avoid 

*The words, found in the extant^tions of the 

collections of U^anishads are not found in the text of Rl4i»n- 
( Kumbhakonam Ed. ). On the contrary, of fee 

text is not found in fee extant collections. 

n 



in the deep-sleep condition “Imperishable, lo, verily, is 
this soul and of indestructible quality ” (Bi-. Up. 4. 5. 14.) 
“ Verily, wliile he does not there see ( vuth the eyes ), 
he is verily seeing, though he does not see; for there is 
no cessation of the seeing of a seer, because of his im- 
perishability ( as a seer ). It is not, however, a second 
thing, other tlian himself and separate, that he may see.” 
( Br. Up. 4. 3. 23 ). 

Although tills nature of a void had already been 
refuted once, yet the denial is mentioned again accor- 
ding to the maxim of fixmg in a post 

(/) Identity untk BrciJinum hi Deep^slesji 

Condition, 

Or thta« is another interpretation of 
mrastamo^hsd, which is beyond hunger, etc. atis'uny(M=^ 
the secondless. These epithets refer to Brahman. In the 
deep^leep condition, the Jiva becomes Brahmatmaka i. e, 
of the nature of Brahman. And the following S’ruti refers 
to the same ( P. 153 ): — “ When a person here sleeps 
( ), as it is called, then, my dear, he has reached 

Being” (Chh. Up. 6. 8. 1. ); “As a man, when in the 
embrace of a beloved wife, knows nothing within or 
without, so this person, when in embrace of thh intelli- 
gent Soul, knows nothing witliin or without ( Br. Up, 

4. 3. 21 ). Thus Brahman and Jiva are one and the 
sam^ Brahman is itself complete bliss and knowledge, 
omnipotent, omniscient, and the cause of the world. 
Kierefore Jiva also is not bound in the world. This feet 
is pofved h«u 



Vin DETAILED DISCUSSION OF BEAHMAN. ^ 
(ay VARIOUS THEORIES AS REGAEDS BRAHMAN. 


Introduction : — 

Thus in the first three verses, the meaning of the 

term, ‘ Thou ’ in ‘ that thou art,’ is 

« once for all setded and at the same 
That , in the Apo- 

thamc time the various theories of the 

different schools are refuted. Now 

the sense of the term ‘That’ is to be similarly establi- 
shed. With that aim, we mention the \’arious theories 
which will liave to be disproved. 

Query . — The identity of the Jiva with Brahman 
'which the Vedanta lays down in the prindpal apothem 
(%nnot be maintained. To explain (the same, Brahman 
is the cause of world ; it is spoked of by the term' ‘Sat’ 
-Being and is mentioned in sentences lik^ ‘ 0 gentle 
student, this (world) was, in the banning, only Being’ 
< Chh. Up. 6, 2, 1, ). Now, (1) the Sankhayas say that 

the cause of tihe world is Matter 
Viewpf Sankhyas. (jj^ture which is unconscious. 

(2) The followers of Pas’i^Mtti say that the cause is 

Pas’upati only, that he is conscious, 
Viewof Pasupatas. ^jife^ent from the Jiva, (who also 

is conscious ) and that he is only the object of ■&e de- 
votional meditation of the Jiva. (3) The Pancharatrikas 
believe that the revered Vasudeva, the lord is the cause 



'Oi the universe. From him is born the Jiva, Sankar- 
shana by name; From Him, Pra- 
<jyumana, the mind; and from this 
last, Aniruddha, the ego. Thus Jiva 
is an effect of Brahman, and Brahman i. e, Vasudeva 
the cause is absolutely identical with Jiva, the effect. 
(4-5). The followers of Jina and -the Tridandips hold 
that Is’wara is subject to change and ( at the same time) 
eternal, he is omniscient and both 
different from, and identical ‘witli 
jiyas). the Jiva ( P. 154 ). (6) The fo- 

llowers of the Mimansa (of J aiTnini) 

say that ‘There is no Brahman possessing omnisci^cs 
(as the Yedantins Ijelieve). The whole Veda (including 
the Upanishuds) is aimed at giving 
View of Mimansakas out a ritualistic sense, pnd therefore, 

Braliman is not the purport of the 
Veda. But the atoms, the Unseen-Biss, or the Jiva dthej’ 
of which may be taken as the cause of the world, is to 
be worshipped being regarded as the omniscient, just as 
the sacred text points out the worship of the Speech 
.regarded as a cow. (7) The Tarkikas believe that 
there is God who has got eternal knowledge, etc, who 
is omnisdent. Its existence can be 
Merred from the middle tam™, 
the effect and the form of the 
creatfon etc ; and be is quite diffa^ent from the 
Jiva. (8) He is transtitory and omniscient. This 

Viewof Bauddhas. ^ Mowers 

of Sugata. ( 9 ) The followers 
,Pa1nnjali bdieved tl^t I^vora is eternal konwiedge 
itseif, unocsmected with the five kiuds of Knffednga^ 



right ai^U wrong actions, their result and the impres- 
sions on the mind, left by the past births. He is 
reflected in the Light constituent of Pradhana, and 
so he is omnisdent. He is quite different from the 
world— bound Soul. (10) Those who base thdr theory 


on the Upanishads, hold that Bra- 
lews of Vedantists |g Supreme Bliss and is Se- 

condless. He is the real Jita and coming to be distin- 
guished as ‘ the omniscient ’ etc. on account of Maya, 


the same becomes Ijoth the essential and efficient cause 
of the world. ( P. 15b ). 


(b) VERSE IV. 


Thus the exact signiiicance of the term ‘ That ’ 
owing to different opinions among Philosophers is a point 
at issue. Therefore with a view to give a precise inter 
-pretation and to demonstrate the irrefutability of the 
Vedant view, the revered Acharya says' : 

Neithei’ the &inkhya, nor the Pas’upata, n®r the 
Pancharafra, nor the Jsdna nor even the Mimansa and other 
doctrines (can be maintained), as the (cause of the world) 
is of unsullied nature because such is the distinctive 
direct apprehension. Therefore I am one, the remainder, 
auspidous, and obsolute. 


(c) REFUTATION OF THEORIES. 

* And other doctrines ’ implies those whidi are not 
mention^ in the verse. 



(1) The Unconscious prindple ( of the Sahkhyas \ 

cannot be the essential cause of the 

Refutation of ihe for the foUowmg reasons 

view of Sankhyas. 


(a) The following S’ruti mentions that the creation 

was preceded by an ideation ( on 
the part of the Creator and the 
Pradhanacan have no ideation): ‘It bethought itsdf, Would 
liiat I were many. Let me procreate myself.’ ( Chh, 
Up. 6, -2, 8. ) 

(b) whether S’ruti styles the Creator himsdf as 
the Jiva Atman : — ^‘That divinity (i. e. Being) bethought 
itself : Come- ! Let me enter these three divinities (i. e. 
heat, water and food ) with this living Soul ( Jivatman ), 
and separate out name and form.’ (Chh. Up, 6, 3, 2). 

(c) A S'ruti text asserts that by knowing the one, 
the essential cause of the Universe, All is knowoi. Now 
by knowing Pradhana it is not possible to have the 
knowledge of the Purushas who are not the effect of 
Pradhana ( and who must be included in ‘ All ’ )' 

* Through understanding of what, pray, does all this 
world become understood. Sir?’ ( Muhd^fca Up. 1. 1. 3. 
or Br. Up. 2, 4, 5 ). 

(d) In the following S’ruti, the identity of the 
world and the Jiva with the essential cause of the uni- 
verse, is preached nine times; ‘this whole world has 
that as its soul. That is Beahty ( afgWR. ). That is 
AtuJan ( Soul )., ITiat art thou, S’vetaketu I? ( Chh. 
Dp. 6, 8, 6 V 



(e) There is one more S’ruti wHch says that the 
essential cause is the Atman : From this soul ( Atman) 
verily, space ( Akas’a ) arose; etc. ( Tai. Up. 2, 1, 1). 

(£) If something, unconscious were the cause of the 

Universe, the wonderful order that 

Argument from find in the Universe cannot be 

Design, . . 

explained, (g) And in short, the 

Matter, the Intellect, and the rest are not valid. There- 
fore the Sankhya view is not correct. (P. 156). 


(2-4) Similarly the view of the foUowera of 
Pas’upati and Jina and of the Pan- 
viws^of charatras are wrong because they 
Jainas, Pancharatri- are opposed to S’ruti and reasoning. 

(5) Nor is the view of Mimansa 
correct. They believe that the Upanishads are a part of 

^ the ritualistic texts which lay down 

Of Mimansakas. , , « 

injunctions; and' therefore they men- 
tion no Brahman (but they only praise the performer 
of the rites by stating that He is Brahman.) But 
according to our view, it cannot be proved that the 
Upanishads are subordinate to the Brahmanas. The 
method mentioned in the section called ArthavoBu 
(Recommending precept’or ‘an explantory statement coupled 
with legends and illustrations’), cannot prove this sub- 
ordination, because there is a great difference between the 
sentences like ‘ The Wind indeed, is the swiftest deity ’ 
(S’abara’s Bhashys on Jai. Su. 1, 2, 7) and the Vedanta 
sentences. The sentences of 'the former type do xm 
convey any ^ngoificance with an independent aim, yet 
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we have to suppose that their meaning has got some 
aim, otherwise the importance o£ the text laying down Ihe 
the study o£ one’s own Veda, viz, ‘one should study 
one’s Veda’, cannot be r^lised. And the Text ‘ the 
Wind etc,’ praises the deity who is to receive the offerings 
and thereby completely brings out that part q£ the in- 
junction which (injunction) is not £ully grasped as regards 
the process which is one o£ the three parts 

q£ the apprehension of the words contained in the 
injunction. 

Both these facts viz, the want of complete sense in 
tiie sentences like “ The Wind...,” and the deficiency of 
the preeeptory sentence necessitate the supposition that 
both these sentences have got one consistent meaning 
(P. 157) in accordance with the maxim of the person 
whose horse had run away and of the other whose 
clKuiot was burnt. This is the decision arrived at in the 
section of Arihavada. But the knowledge resulting firom 
tire Vedanta texts independently brings about the prin- 
cipal object of human life in the form of the ‘attainment 
of tire Highest Bliss and the end of aU misery’. Thus, 
the Vedanta texts are inexpectant independently deter- 
noanistic and so there is no posability of their subordina- 
tion to any other texts. But on the contrary the ordam- 
ing texts bring about the purification of the mind and 
thar^y become subordinate to the Vedanta ones. Thus 


•Apprehension of a sentence is two fold-that .of the sense 
and that of the word. The latter again is three fold (l) That of 
ohject ( ) (2) that of insimmaitality ( ) (3) and that 

si process .( 
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we explain the difference between the Vedanta text and 
those like “Wind, indeed, is the swiftest deity.” To 
conclude, the Vedanta texts reveal something which itself 
fulfils an aim, which cannot be contradicted, and which 
is not known from any other source; and thus they have 
independent authenticity; therefore there is Brahman, 
and so the theory of the Mimansakas cannot be proved, 
(6) The views of the Tarkikas and others are contra- 
dicted by the following S’ruti texts: “ That thou art, ” 

( Chh. Up. 6. 8. 7 ): whoever thus 
Refu^ion of the knows ‘I am Brahnaan,’ becomes 

others. this AH ’, (Br. Up. 1. 4. 10); 

“This Soul is Brahman, the all-per- 
ceiving, ” (Br. Up. 2, 5, 19) ; “ He who knows Brahman 
as the real, as knowledge, as the infinite,... (obtains all 
desires)”, (Tai. Up. 2. 1. 1); “In the beginning this 
world was just Being (m) « Brahman, one only, without 
a second” (Chh. Up. 6. 2. 2.); “There is on aartl. 
no diversity; (Br. Up. 4. 4. 19). 


(7-8). The opinion that “ The Jiva and Is’vara 


Refutation of the 
Bhedabheda view, of 
the Jainas and the 
Tridandins and that 
of the view of mo- 
mentariness (of the 
Bauddhas). 


are (partially) similar and (partially 
dissimilar to each other and the 
view that “everything is momen- 
tary’' are opposed to the following 
S’ruti texts (P. 162) : — “ He is 
like ether (akas’a) omnipresent and 


eternal,” ((aau. karika 3*3). 


In this (fourth) verse the false character of all 
the (hostile) views was declared to 
Conclusion. )jq proved, and the reason thereof 

12 



is that ‘ That one is o£ unsullied nature, ’ i. e. “ It is 
consciousness itself, Unconditioned and Secondless,” 
The cause for this is ; “ Because there is a distinctive 
direct apprehension. ” ‘ Distinctive ’ means ‘ Unlike 

the conditioned perceptions. ’ It means the direct ap- 
prehension which is the result of the apothems like 
* That thou art ’ etc, and which is impartite (sraos). 

Thus it is^ proved that Brahman is omnipresent 
secondless, and it is itself the Highest Bliss and 
Consciousness. 

IX. OMNIPRESEN.CE OF BRAHMAN. 

QUERY Brahihan is not omnipresent because (1) 
there is a S’ruti text mentioning 
atomic nature of Brahman ; 
“ That which is the finest essence, ” 
( Chh. Up, 6-8-6); “ More minute than the minute ” 
(Kat^ Up, 2.20; S’ve. Up, 3-20), and because ( 2 ) 
the h ruti lays down the non— distinction between 1 rab- 
man and Jiva who is stated to be atomic in the S'rutii 

“ A person of the measure of a thumb ” (Katha 

Up. 4. 12; 4. 13; 6. 17); “ The lower (self) appears 
of the size of the point of an awl, (S’ve. Up. 5. 8). 

(a) VERSE V. AND ITS EXPLENATION. 

DeterrmnaHon : S’ankaracharya says that the S’ruti 
texts like “ Brahman, indeed, is this immortal. Brah- 
man before, Brahman behind, to right and to left. 
SlTOtched forth below and above, Brahman, indeed, is 
tlm whde world, this widest extrait, ” (Mundaka Up. 
2. 2. 11); “ This Brahman is without an earlier and. 



withont a later, without an inside and without an out- 
side, ” (Br. Up. 2, 5. 19.), prove only the Absolute 
Brahman, and thus the Achars^a emphasises what has 
been stated already: 

VERSE V. 

Brahman has no upper or lower, no inner or outer, 
or no middle or slanting (part'. It has no eastern oi 
western direction. Its nature is one and unbroken, be- 
cause it is ethei^-pervading. Therefore I am one, the 
remainder, auspicious and absolute (P.16S) 

Explanation of tho Vtrae 


‘ Ether-prevading ’ means ( ) ‘ omnipresent like 
the ether,’ according to the Vedic text ‘ Atman is 
omnipresent like ether and eternal’ Glau. Ka. 3. 3), 
or (2) ‘ more pervading than the ether’, according to 
the S’ruti: ‘ Atman is greater than 
Omnipresent of ether akas’a)- and bigger than 
the big (Katha. Up. 2. 20, and 
S’ve Up. 3. 20). Jiva is ‘great’ because we perceive 
the oonsdousness as pervading the whole body inspite 
of this, he is said to b< as small as the tip .of a 
spoke, by Msely scribing to the Jiva the nature of 
ite adjunct (or limitation), viz. the inner organ, which 
is atomic. We say- this because of the S’ruti text : 
“But with only the qualities erf intellect and of self, 
the lower (self) appears of the size of the point of an 
awl,” (S’ve. Up. 5, &). 


And Brahman is said to be atomic because it is 
intended to point Out the subtle nature of Bralnnan. 
The sense of the remaining words of the verse is clear. 
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X. Blis» of Bralmifui, 

Or 

Brahniaa tke Cause of 

the World 


QUERY : — (1) Brahman is the cause of the world, 


Impossibility of Bra- 
hman being Bliss. 


(2) There is identity between an 
essential cause and its effects. Thus, 
Brahman must be of the same 


nature as the wonderful world, and therefore Brahman 

, , must be of the nature of misery. 

(Vedanta, supposed _x xi. ‘j x-x e t* 

to be the ‘doctrine of And you assert the identity of Jiva 

real modification’ with Brahman, so the Jiva shall 

never attain the Final Beatitude. 


DETERMINATION :~(1) Brahman is self-lumin- 
ous and it is itself the Highest 
ed^as'^^K.^^**^^*^^ Bliss, (2) Brahman is falsely -said 
to be the cause of the world, be- 
cmse Brahman is the substratum of the illudon in the 
, , , form of the whole world; (3) Bra- 

ed to be the doctrine substratum) has got no 

of ‘umeal modifica- connection with the world the 
tion Vtvrata . superimposed. Therefore, in Brahmin 

is to be found no particle of evil, The Acharya says;— 
(A) VERSE VL 

It is nfflther ' white, nor black, nor red, nor yellow, 
nor thin, nor thick, nor short, nor long And it is not 
an object of thought, because it is of the form of light. 
Therefore, I am one, the remainder, auspidous and 
absolute ,......(6) 



m 


Explanation of the Verse. 

(1) ‘Thin’ == ‘atomic’ ‘Thick’ *= great. Thus, by 
denying the fourfold measurement ( P. 164 ) viz. 
smallness, bigness, shortness and length, the nature of 
a substance is denied to Brahman. That which can be 
thought of is ‘a fonn of thought, i. e. ‘an object of 
knowledge’. Thus all those categories, viz. substance, 
quality, action etc., asserted by the various theorists, are 
denied (to l^e Brahman). And the following S’ruti 
texts demonsti'ate that, of the nature of Paramatman 
all evil is denied. ‘Tt is not course, not fine, not short, 

not long, not glowing (like fire), ” (Br. Up. 5, 8. 8.); 

“What is soundless, touchless, formless, imperishable, 

likewise tasteless, constant, odorless, ” , (Katha. 

Up. 5. 15). (2) In order to definitely fix with the 

help of restsoning, the interpretation given in the S’ruti, 
the Acharya gives the following ground : — “Because it 
is of the form of Light”. It is not an object of knowledge, 
because it is itself self-luminous knowledge. If it were 
an object of knowledge, it wmuld lead to the undesirable 
conclusion that Brahman is unconscious like a pot etc. 
The Acharya means to btise his doctrine on the S’ruti 
text like “ This is not an object of knowledge, it is 
eternal” (Br. Up. 4. 4. 20). 

XI. VaUdity of Vedantic Sacred Tearts 

QUERY : — Who is stated by you to become Brah- 
mcm ? It may be either Brahman 
Their invalidity. non-Brahman. (1) The second 

alternative is not possible, because non-Brahman is un- 
conscious and unreal. (2) The first alternative is impo- 
ssible, b^use in that case, your statement would be 



futile, as Brahman has by itself got the nature of Bra- 
hman. (3) If it be said that ‘The Jiva may be stated 
to become Brahman in as much as his veil of Ignorance 
is removed by knowledge, although Jiva is by itself 
Brahman,’ we say that it cannot be so. For, the re- 
moval of the Ignorance can be either ‘different from 
Atman’ or ‘identical with Atman.’ In the first case 
you will have to admit that there is a duality, and tibis 
would incidentally disprove ( your ) Brahman. It. is 
said in the Varttika, “ A thing which is not distingui- 
shed from any other thing (■ i. e. which it is impossible 
to distinguish from any other thing because there is no 
other thing ) and which is itself attributeless as well as 
free from any qualified things (^) is sajd to be Brah- 
man. If there were a second ( real ) thing, no object 
called Brahman can be asserted in philosophy” •( Br. Up. 
Bh. Va 2'4*14*(P. 16o'. In the second case, we have 
already pointed out the uselessness of such a statement 
( Thus in either case, there can be nothing like the ces- 
sation of Ignorance ) 


DETERy[INATION : — Here we ask; “Do you 
intend to assert the inefficiency of 

ctical use, of reality or from that of practical 

use ?” Tlie Acharya welcomes the 
former view ( viz: Brahman is stated to beocone Brah- 
man ) and thus closes the discussion. 

(A) VBRRE VII 

j Neither the preceptor, nor the sacred scripture, nw 
the pui^ nor the precept, m>r you, nor I, nor even this 



visible world (is real). The knowledge of one’s own na- 
ture, does not admit of any doubt. Therefore T am one 
remainder, auspicious, and absolute. 

Eaplan '-lion of the Verse 

‘The preceptor’ * the tutor who gives moral advice, 
‘The sacred scriptures’ = the inscrument of imparting 
moral advice. ‘The pupil’ = the pei'sou to whom the 
moral advice is imparted. ‘The precept’ «= the action 
of advising. ‘You’ * the hearer. ‘F s the speaker. 
(1) The sense is that this visible world, (established 
by all the means of proof, the direct apprehension and 
the rest) viz, the body, the organs, etc., which is (the 
cause of) all evil has no real existence. The second 
view >'that non-Brahman is stated to become Brahman) 
is thus refuted : — ‘The knowledge of one’s own nature 
does not admit of any doubt.’ The sense is as follows; 
Although when the doubt, ‘whether the cessation, of 
Ignorance is different from or identical with Atman, is 
raised, it is not possible to come to a decisive conclusion, 
yet the knowledge of one’s own nature, the result of 
all discussions is apprehended. ITor should anybody 
doubt as to how this happens. Because of the destruc- 
tior^ of all quality, no uncertainty can be allowed. In 
a matter of perception, there is no impropriety (P.166). 
(3) So also S’ruti texts like the following, point out 
the condition of Brahman (to be achieved) through 
knowledge, by Jiva who is even at first nothing dse 
but Brahman. (P. 167), and rejects all visible world as 
unreal : — “There is no dissolution, no cr^tion, none in 
bondage, no pupilage, none desirous of liberation, none 
liberated; this is the absolute truth,” (Gau. 2. S2), 



“Verily, in the beginning this world was Brahman. 
It knew only itself: ‘I am Brahman.’ Therefore it 
became the All” (Br. Bp. 1. 4. 10) (P. 168). 


XZf. Brahman not subject to three conditions. 


QUERY How would you explain the accepted 
classification of the three conditions of the Atman — the 


Impossibility of 
thejr explanation. 


waking, the dreaming, and the 
deep-sleep ones, because Atman 
being self-luminous consciousness 


itself is ever shining? Nor can it be said that this diviaon 
is merely due to an illusion, because if it were so, you 
will have to admit that every condition is a aream, but 
this you cannot. 


DETERMINATION : — ^You are wrong. The 

character of a dream (or an illusion) 

possibility of their 'belongs by nature 'to all the three 
explanation. “ 

conditions (in as much as all the 

three are effects of Ignorance ) yet from the practical 
point of view ( 1 ) there is the possibility of a mutual 
distinction, among them, caused by Ignorance itself, and 
( 2 ) all the .three are ' distinguished by their being 
(Afferent from real and unreal. So the classification can 
be explained. However, from the standpoint of reality, 
there is no such classification. ThOTefore says the 
Aeharya;*— 

( A ) VERSE VIII. 

I have neither the waking, nor tlie dreaming, nor 
even the deep-sleep amditlon. I- am neithw the VisVa, 
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nor the Taijasa, nor the Frajoa, Isecause all the three are 
effects of Ignorance. I am the fourth. Therefore I am 
one, the remainder, auspicious, and absolute (8) 

Explanation of the Verne* 

In the verse a condition is mentioned earlier or 
later according as the order of the disappearance ( of 
itself or of a foregoing one ). To ecsplain, in this theorj’’ 
jf Vedanta, there are two view-points, the Knower and 
the Enowable. All categories con- 

vldanCthSno'w^ ^ > theovktB 

and the Knowable. come under these two. 

Xin. The Knower. 
or 

Pore Constdousness tind its Three Forms. 


Out of these two view-points, the first, the 


I. Names of these 
forms. 


Knower is Pure Consciousness ( the 
Atman) who is (transcendentally) 
r«il and one. (1) Although his 


nature is the same always, he is phenomenally Aree-fold 


on account of the difference in his adjuncts, viz. the 
(KJsmic Consciousness ( the Is’vara ), the individual con- 
sdousness (the Jiva) and the witnessing Consciousness 


(the Sakshin). (2) 

2. Adjuncts of 
these- forms. 


Out of these, the first has for his 
adjunct that Ignorance which is the 
cause of the world; the second has 
for his adjunct the Ignorance con- 


ditioned by tlw inner organ and its impressions of past 


IS 
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lives, This has already been explained in details. (3 ) (a) 
In the theory which explains -the 
Co>mie Consciousness (i. e. IsVam) 
ing Consciousness. ^he reflection ( of Pure Con- 

sciousness ) in Ignorance, the reflec- 
ted consciousness is called the Witnessing Consciousness. 
(b) In the \'iew which regards the reflected conscious- 
ness as Is’vara, the Consciousness which persists in the 
Jiva and the IsVara just as the form of the face which 
permeates the images which form the reflection and the 
original, and which (Consciousness) co-exists in both and 
conjoins Ixjth is called the Witnessing Consciousness 
( P. 169 ). (c) In the opinion of SuresVarachai’ya 
the IsVara himself is the Witnessing Consciousness; 
therefore the Knower is two fold only, viz, the Jiva and 
the Is’vara. 


(a) THE COSMIC CONSCIOUSNESS. 

Xow, the Cosmic Consciousness is again three-fold 
because he has three forms known as 

cSs'JoS'n'Ssfvi- ““'3 -Strfra, due to 

hnu, Brahma, Rudra. difference between the three 

modes of the Ignorance which forms 
the adjunct 'of the Cosmic Consciousness. Thus as 
connected with the Sattva stage (the mode of plasticity) 

Three adjuncts. Ignorance in its causal condition 

he is called Vishnu, the Protector 
As conditioned by the Rajas stage (the mode of activity) 

^^at same Ignorance he is called 
distinguished^ *^from the Creator, Hiranyagar- 

Brahma. bha is associated with the five subtle 

elements (which are the effects of 
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Ignorance) and not with any stage of Ignorance in its 
causal conditioh. Therefore he is not Brahma. However 
as the creator of the gross elements, sometimes the 
appellation ‘Brahma’ is secondarily applied to him. As 
associated with the Tamas stage {the mode of ob''-fniciion) 
"df the Causal Ignorance^ the Cosmic Consciousness is 
called JRudra, the Desti-oyer. Thus, it should be imder- 
stood that the male forms calk'd 
Chat,.bhuia. Gtanaukta. Panoh- 
amuka, etc. and also the female 
ones called S’ri, Bharati, Bhavani, etc. belong to one and 
the same. An<l also the innumerable incarnations, the 

Fish ( P. 170 ), the Tortoise, and 

Incarnations of the tjje rest, of the One have their 
Cosmic Conscious- , o , -r 

ness. manifestation by way of onlj- Lila 

( the Divine Amusement ) for the 

sake of granting grace to the devotees, "Brahman. Piue 

Conscionsuess, Secondless, Impartite and Formless, is 

believed to ha\ e forms for the (fulfilment of the) purposes 

of Sis devoieos,” (Ramapurvatapini Upanishad 1. 7). 

(A) THE INDIVIDUAL CONSCIOUSNESS, 

Jiva also is three-fold. He is called by three 
different names, Ms’va, Taijasa, and 
Three forms of this Prajna, on accoimt of the minor 

Taijasa, Prajna. difference m his limitations Ihus, 

as conditioned by Ignorance, the 
inner organ, and the gross body, and as one who thinks 
himself conscious of the waking con- 

■Jxiu. 

that same Jiva is unconscious of the 
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gross body, and is limited by only two of his adjuncts (viz, 
the inner organ and the ( individual ) Ignorance ) and is 
conscious of the dreaming condition, he is called Taijasa. 
Devoid of the two limitations, the body and the inner 
organ and conditioned only by the (individual) Ignorance 
characterised by the impressions of the inner organ, 
and regarding himself conscious of the deep-sleep condi- 
tion, he is called Prajm. * * 


In the case of the three forms of Jiva, there are 
no such mutually exclusive limita- 
tions, and therefore there is no 
possibility of exclusive distinction 
of each form; yet owing to the 
minor distinction of the limitations, 

. ^0*' practical purposes, speak 

of tho ,umor .Ifence of the thee forms, ^though 
they are rejilly one. 


Difference between 
the basis of the three 
forms of the Cosmic 
Consciousness and 
that qf the Individual 
Consciousness. 


(c) THE WITNESSING CONSCIOUSNESS. 

The Witnessing Consciousness conjoins all, is present 

this consciousness, ^^P® and is caUed the 

the Turiya. Tunyd. In his case, although there 

® difference in the adjuncts, e. g 

acoordmg to some, the Witneri,« Cor^dousuee.; hS 

Umfotm charicter ^ i^ectednesa 
of the adjunct of 'J' according to others, 

Sekshm. Witaessing Contdoumeesie not 

^eient from the Cosmic Coned- 


^ 

Consdousnes^LTutuIl dtf ^TiT^osmiJ 

•each of which solely belongs TonUh "iLir 
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ousness, etc.; thei^ are never difEerent forms of the 
Sakshin, because his adjunct, whatever it may be, is 
always uniform. 


XIV. The Knowable. 

(AJ PEOCESS OF CREATION. 

The second view-point, the Knowable is the visible 
world, consisting of Ignorance, what 
The second view- jg pervaded by it (viz, the oonnec- 

tion of Ignorance with Conscious- 
ness ), and its effect. Although it has no real existence 
yet its practical existence, is admitted, and inasmuch as 
it is useful in the matter of worship, meditation etc, 
and therefore its consideration is 

Ft^iicA existence useless as the interpretation of 
of the Knowable. 

the objects of dream. 


This view-point is also three-fold ( P, 178 ) because 


Three forms of this 
riew— point, the Un- 
evolved, the Unem- 
bodied, the Embodied. 


it has three different forms viz. the 
Unevolved, the Unembodied, the 
Embodied. 


1. 2 he Unevolved. 

Out of these, what is known as the Unevolved con- 
sists of Ignorance with the reflection ( of ConsdibuBness ) 
in it, which ( Ignorance ) is the gmninating power 
( ) pf the Unembodied and the Embodied forms 

diong with (1) the connection of Ignorance with Gons- 
dousness, (2) the distinction between Jiva and Is’vara, 
and (3) the reflection of Consciousness — which thne* are 
pervaded by Ignorance inasmuch as although they are not 
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produced by ignorance, they disappear along with the 
disappearance o£ Ignoi'ance. These three ai’e included in 
the Unevolved, because they are beginningless like (the un- 
evolved) Ignorance, The view-point 

Klowable'Seadjunct Unevcd^’ed is the adjunct 

to Cosmic Conscious- o£ Is’ vara, 
ness. 


2. The Unembodied. 

And that unevolved, thougli itself xtncousciousness 
is illuminated by tlie reflection of 

ofSruSevo'l'JJd rn° Consciousness, which (reflection) ir- 
to the five subtle ele- conscious, propelb’d by the actions 
of Jivas, in tlie form of impres- 
sions, coming down from a series of past births, and 
produces the fi.ve *gretit elements called the ether, 
the wind, the fire, the water, and the earth, each of 
which is characterised by sound, touch, form, taste, and 
smell respectively. Therein, the Ignorance which har 
assumed the form of the preceding element is Ihe cause 
of the succeeding one and therefore the properties of the 
preceding element persist in a succeeding one ( P. 179). 

( Darkness, 2 ime and Space. ) 

Dai'kness is a positive entity. It is of the nature 
of ‘covering,’ is opixjsed to optical 
Darkness, a positive perception, and is destroyed by light* 

the Unevolved. suddenly springs out from Igno- 

rance and vanishes with the velocity 

• urnjjinw great elements. subtle (great) el 

ihents, gross (great) elements. 
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o£ a lightning flash. This is the Vedanta view of dark- 
ness. This cannot be objected to by pointing out that 

‘ tlie production of darkness is not mentioned in S’rutis 
in the Section of Creation,’ because 
Non* mention of its (Jarkness ( is not mentioned as it ) 

is not the essential cause of the 
body which is the cause of the worldly existence. 


The S’ruti does not mention space { ) and time, 

Tj rn. j because they are not valid. More- 
Identity of Time and 

Space (Dik) with Ig- ever Akasa ser\’es the practical pur- 

norance and Akasa fulfilled by ‘ Dik ’ and there 

{ space). f 

is a S’ruti text viz, ‘ the quarters, 

becoming hearing, entered the ears ’ ( Ait. Up. 2, 4 ). 
Time is nothing else than Ignorance, becatise Ignorance 
alone is the ‘substratum of ail,’ fwhich is the definition 
of ‘time’ given by those who believe that ‘time’ is an 
entity by itself) (P. 180). 


The L'fiembodied ( continued.) 

These five great elements lu-e subtle and not (as yet) - 

quintuple ( «r ), therefore they are- 

Characteristics of called ‘the unembodied.’ Each of these 
the subtle elements. , , , « 

elements has two powers-those of 

action and knowledge. Each of these five elements lias three 
modes, the Sattva, the Rajas, and the Tamas, because 
each element must have the modes of its cause viz. 
Ignorant^. All these five together give -rise to one 
pellucid substance of a wonderful form indeed^ 

in which Sattva particles of each element are predonai- 

* is specially mentioned to bring out the diverse 

aspect of the which like the is cpnstittited by*^ 

various components. 
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nant and which is characterised by the two powers of 


Imn wledge and action. The portion of this substance 
in which the power of knowledge is 


Creation of the in- 
ner organ (i. e. Bu- 
ddhi-reason and Ma- 
nas“inind) and of the 
vital air, due to the 
joint operation of five 
elements. 


predominant is called the inner or- 
organ. That organ is given two 
appellations, Reason and Mind. That 
portion in which the power of ac- 
tion is predominant is called ‘ the 


vital air of life ’. It is five-fold ; — the Prana (the vital 
air which has its seat in the lungs, ) the Apana 

(that which goes downwards and out at the anus), the 
Vyana (the one which is diffused through the whole 
body), (Jdana (the one which rises up the throat and 
enters intp the head), and the Sarmna (the one which 
has its seat in the cavity of the navel and is essentia] 


to digestion. In the same way (i. e. by the predomi- 
nance of one of the two powers of knowledge and action), 
from each element taken singly, one pair of organs is 


Creation of five pairs 
of orgatjs, each con- 
sisting of one organ 
of knowledge and one 
of action, due to the 
several operations of 
each element. 


produced. Thus, from the Ether, rise 
the ear and the organ of speech ; 
from the Air, the skin and the 
hands ; from the Fire, the eyes and 
the feet ; from the Water, the ton- 
gue and the arms ; and from the 


Earth, the nose and the organ of generation. (Here some 


hold the view that ‘ the organ of speech arises from the 
Fire (and not from the Ether) be- 

Cre^on of orgM of of the S’ruti test : ‘ the organ 

Speech and the leet . 

from tile Ether and of speech is produced from the Fire 


the Fire, (not from 
tii0>Fire and the Eth* 
■er) respectively. 


(Chh. Up. 6, 5, 4) ; and that the 
feet arise from the Ether (and not 
from the - Fire) But our conjeh-' 
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tore seems to be correct, (1) because as the organs that 
naanifest sound, the ear and the organ, of speech should 
both be the effect of one and the same elment viz. the 
Ether ; and (2) because we find that one gets rid of an 
optical disease by applying medicine to the feet (P. 181) 
The feet also, should be supposed to be produced from 
the Fire as is the eye. (3) The S’ruti which mentions the 
organ of speech as an effect of the fii’e, should be 
explained to mean that the organ of speech is helped 
by the fire (i, e. the organ of speech is improved by 
taking medical preparations of gold which is an effect 
of the fire). This interpretation of the S’ruti is not 
unusual. It has a parallel example in the interpretation 
of the S’ruti text (Chh. Up. 6, 5, 4,) which states 
Mind, the effect of the five elements, to be produced 
from the Earth only. Mind as the receiver of the 
properties of the five dements, must be inherently 
possessing those properties and therefore it must be 
formed of all the five elements. But all this discussion 
is only by the way). 

The deities also that rule over these organs 
must possess both the powers of 
Deities presiding jj^jQ^yiedge and action but in each 
of them one kmd or powers is 
predominant. They are Bik and Fire, Wind and Indra, 
the Sun and Vishnu, Varuna and Mitra, the two As’wins 
..and Prajapati. Herdn the aggregate power of knowledge 
is the inner organ and that of action is the vital air. * 

* i. e. the inner orgait cdrTopetates with all' the organs 
of sense and the vital air. with dl the organs of action, a$ 
tile explains. 

U 
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Functions of these 
organst 


The ear, the skin, the eye, the tongue, and the 

Organs of know- are the five organs of 

ledge helped by the sense and have the power to 

ato taste, and smell. The skin and 

the eye perceive even the substance which is the 
substratum of the qualities (touch 
^ perceived by these 
organs. The ear goes out (i, e. 
extends from the body) before percdving the sound, 

just as the eye ( goes out before perceiving the form ). 
(P, 182 ). The organ of speech (FuX), the hands, the 
feet, the anus and the organ of generation are the five 
organs of action and they perform the functions of speech, 
grasp, gait, giving out and causing delight. All these 
seventeen (five organs of sense, five 
Creation of the (Mic- organs of action, five vital airs, 

body- JKeason and Mmcj oollectivdy con- 

stitute ‘the subtle body’. The subtle 
body (in the macrocosm) is called Hiranyagarbha, when 
we specially speak of its power of knowledge, and Sutra 
when we refer to its power of 
action. This unembodied form of 
the second view-point, the Emow- 
able, in the macrocosm or microoosm, forms the Hnniting 

^ TT u ^ adjunct of the Jiva ( and not of 
The Unembodied t> \ i 

apd the Unevotved 1® ) because it is an ‘ effect'* 

adiuncte to the Jiva (whUe Is’vaia with his adjuncts is 
tivety. creator of the effect and as 

sudi his adjunct, in all his three 
folrms, is the causal Ign<»ance); 
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These elements in that subtle condition cannot 
fonnulate in Jiva the experience o£ 
pUcation the fruit of his actions (in past births) * 

aaji as long as the body •which is the seat 

experience and the objects of sense 
which are to be esjjerienced are not 
p-)l'icel. Therefore, being prompted by tihe actions of 
tne Jiva,- they become quintuple in order to attain 
grossness (and thus to produce the body and the objects). 
The process by which each element 'becomes fivefold is 
as follows (P. 183) 


Eich of the five elements is first of all divided 
into two halves. One out of these two is again divided 
into lour (i. e. each division is one-eighth and there are 
•four such divisions). Each of these four Qne-«ghtiiB 
passes out from the element to which it naturally 
belongs and enters the one-half of each of the other 
four elements. Thus each gross element is a mixture, 
being five-fold, consisting of one half of itself and one- 
eighth of each of the other four elements. These (gross) 
elements are called the Ether, etc, because of the 
pondbrance of that i>ar4cnlar element in ii^ although it 
'is not pure Ether etc. 


{Theory of Triplication), 


(Here,- Vachaspati Mis’ra, and the author of &il- 


Its asseition. 


pataru and others think that the 
Ether and the Wind are ind^^ieadmt 


pure dements, and the other three- demaits are 
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trij^rtite i. e. of them consists of one-hdf of itself 
and one-fourth of each of the other two. These the- 
orists base their view on (1) the S’ruti text, ‘ Let me 
make each of these three elements three— fold’ (Chh. Up, 
6,3 3), (2) On the Vedanta Sutra U, 4,21. viz., ‘Because 
of the mention of him making each (element) three-fold’ 
and (3) on their conviction according to which only 
three elements are inter-mixed.- 


This theory is to be refuted by the method in the 
section of the Vedanta Aphorisms 
Its refutation. ref^ring to { the production of ) the 

Ether ( Br, Su. II. 3. 6 ). To explain the same-{l) be- 
cause in Taittiriyaka Upanishad ( 2, 1, 1 ) we are told, 
‘ from this soul ( Atman ), verily, space, ( Aka&’a ) arose 
and from space, wind was produced, etc; and because in 
the Chh. Up. 6. 2. 3-4. we read of the production of 
only three elements, viz, the Fire, the Water and the 
Barth; we have to add to these latto, the othor two 
viz. the Ether and the Wind. Why these two are 
added can be accounted for on the following grounds: — 
(1) Those who hold the theory of Trivri^arana 
say lhat the Fire is the Jirst element, according to the 
Chh. Up. (and that there are only three elementS| Fire, 
Water and Earth ) i. e. they give precedence to the 
attribute of ‘being the first among elements,’ residing 
in Fire according to the Chh. Up. Now ‘ being the first 
among elements,’ is an attribute of an element,) while 
Etb^ and Wind ( mentioned in the Taitiriyaka Upani- 
sbad, with the other three elements ) are dements. The 
d^hute an element is less important than an ele- 
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meat. ThereEcMre fhe fact tliat according to the 
Up. the Fire receives the attribute of being the first 
element is of' less importance when we consider that the 
Ether and the Wind are elements. * (2) In the Chh. 
Up. 6. 1. 1, if is stated ‘ by knowing the one (BrahniMi) 
one knows alV Therefore we must necessarily admit 
that the Ether and the Wind which are unconscious are 
the eff^ts of Brahman. \ ( P. 184 ). (3) The statement 
of the Ohh. Upanishad that each element was made tri- 
partite can be explained in consistency with the theory 
of Panchikarana thus ; — 

- Each (gross) element is a mixture of five dements, 
the statement in the Ohh. Up. is an explanatory one of 
what is already mentioned elsewhere { i e. in the Taiti* 
riaka Upanishad), explaining the thing by divisions of 
the thing. (4) The opinion that the theory of only the 
three-fold formation of the dement is mentioned in the 
Ohh. Up. requires two statements i. e. this opinion is 
subject to the fault called ‘ a double assertion’ 
viz. (a) ‘ Let me make each element three-fold and (b) 
Ijet me make it five-fold.’ (5) The aphorism viz. ‘ be- 
cause of the mention of him making ^h dement tri- 
partite/ cannot set aside the fact that each element is five- 

* which if admitted as elements would force us to give 
Up the idea that the Fire has the attribute of * being the first 
element,’ because the Ether and the Wind being more subtle 
than the Fire etc, will have to be placed prior to the Fire 
while considering the order of the production of these elements 
from Avidya. 

% Because by knowing the one we can know aU, only if 
the *one' is the ‘cause’ and ‘aU 'fee efieci 
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fold, wHdb is based upon reasoning, because that apho* 
rism is an explanatory statement, (6) The conviction 
! that a gross element is a mixture ( of all the five ele- 
ments) is equally strong in the case of all elements, if 
we judge from the gross elements as we find them in 
the body etc. ( P. 185 ). (7j And finally the commen- 
tator S’ri Shankaracharya has stated t that the five 
great dements are each five-fold. Therefore we should 
better give np the consideration of what is non -Atman. 
W.Q havb- simply suggested the line of thought for refu- 
ting the tnvritkarana theory. 

3, The EmhoSied {eontd.) 

These bve gross elements each of which is five- 
fold and which are called the em- 
■■ Creation of the bodied form of Dris'ya, having 

Ijodv. jomed together, form the seat of 

the organs which is the abode of 
experience and which is thdr effect. This same is 
called the body. Now, the body in which Sattva ( the 
mode of purity ) is predominant is the body of a God. 

The one, with Eajas, ( the mode of 
bodies pasdon ) dominating, is the body 

of a human bring. That in which 
Tamos ( the mode of illusion ) prevails over the othrar 
two, is the body for all beginning with lower animds 
and ending with, the immovable (trees etc). This body 
have, it is not impossible sometimes, the five elements 
hr an -uneqi^ pn^porrion, although it is formisd- aU 
of them. A parallel instance is furnished 
wl^ oorwritutes one ^ evaa when the ccmstitaent-oolours 


^ In his *|>aachikanma.* 
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are mixed without prbportidn. Thus ihe ft«Rrs viz. the 
regions also are produced from all the five elements' 
and are called the fourteen worlds. According as the 
regions are the uppermost:, tne mi 

lowest, the modes of 
fourteen regions. , _ ’ ^ 

purity, passion, and illusion prevail 
in them. All this is called ‘the egg of Brahuian’ the 
Virat, and the Embodied fP. 186) 
^K^rocosmic gross jg process of creation me- 

ntioned in the Upanishads, 

(b) PROCESS OP REABSORPTION, 

(1 ) DmolvMm of the Enitodied, 

The destruction takes place in a reverse order. 

Thus, what is called the Virat in- 
eluding the five quintuple elonents 
and their effects disappear in their 
source, which is called Hiranyagarhhi, the Unembodied, 
which consists of the five elements which are not five- 
fold. This dissolution takes place by the dissolution of 
each ( gross ) dement, the Earth, etc singly. This -merg- 
ing is the one which occurs daily. 


{2.} Dissolution of the Unmbodied: 

And the *IFnembodied feem gets immersed into its 

source, tne Unevolved, which is the 

The reabsorption adjunct of Idmra. But this Un- 
into Pratoiti# 

evolved -is b^hmingless and has no 
oriimr and therefore does not dissolve itself; because 

• The Unembodied is both cause and effect, but the 
UntevolVed is only" a cause.- 
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dissolution means that .the dissolved is latent in a 
subtle form in its origin. This- (dissolution of the 
Unembodied into the Unevolved) is called the reabsorp- 
tion into Prakriti. 

(3.) Absolute Destruction. 

The absolute destruction resulting from the reali* 
zation of Brahman is the pure annihilation; and this 
be®ns "with the destruction of ‘the cause, because -the 
final destruction of the effect is posterior to the * des 
traction of the cause (P. 187). 

(c) CREATION AND DESTRUCTION, 
PHENOMENAL. 

All this, the creation, the destruction, etc. of the 
world (of the waiting condition) is unreal like that of 
the dreaming world, but it enables us to carry on oUr 
practical dealings because its impression is verj indelible 
on us. Therefore, though unreal, it is not non-existent. 
These things are clearly moationed in the books (e. 

.in the commentary of S’ankara) in the same way 
as here. 

XV. Classification of Three Conditions: 

Waking, Dreaming and Deep-Sleep. 

Under such circumstances, we describe the divisions 
of the oondit^ns, waking, etc. 

(a) WAKING- CONDITION. 

The waiting condition is the ,om in which tiie (direct) 
of the various oldects is rimultaneouQ wi^ 
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the functioning of the organs* Therein the. Embodied, 
called Virat, the object, to which a phenomenal existence 
belongs, because it can Be dealt with, with the six means of 
proof, like that of dhect perception and the r^t, is 
experienced by the diva called Ftshia. 
Vis'va, the Jiva con- is so called either because he 
has entered the body, organs, etc, or 
because he pervades the body, etc. 
It is recorded ( Dhatupatha (b) 1425 and (3) 1095 ) 
that the root ‘vis* means to enter or to pervade. (P. 188) 
Here although the Vis’va can liave the knowledge of 
Unenabodied and the Unevolved, by such means of proof 
as that of inference etc, yet all tliat has got practical 
existence, can be known by the Fis’raonly. On account 
of this invariable condition, and also because the Vis'va 
is conscious of the gross body, his presence is not coe- 
val with any other condition ( than the waking one. ) 

The silver perceived in a pearl-shell has not got 
any practical existence, because its 
Applicability of the knowledge is not epistemologically 

ing condition to the true. In spite of this, that know- 
perception of shell- ledge can be explained as belonging 
to the waking condition of the Jiva, 
because it co-exists with the operation of the organ (e. g. 
he eye used in seeing the mother-o-pearl without which 
here can be no knowledge of the seeming silver ). 

The process of the rise of knowledge ( in the wafc- 
•process of knowle- condition) is already described 
dge in this condition, above, 

15 
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(h) DREAMING CONDITION. 

(/.} Gantral Remarks. 

Thus when the action (of the Jiva), whidi gave 
rise to the expmenoe during the waking condition, ends, 
and the action which causes the experience in the 
dreaming one arises; when the idea that the gross body 
belongs to one’s self is removed by the working of the 
Dark mode of mind called ‘sleep,’ and finally when all 
the organs retard inasmuch as they stop their working 
because of the absence of the support of their deities, 

. ^ the Vis'va also is said to be ‘absor- 

Then b^s the dreaming 
condition. There, in the dream, the 
knowledge of things is acquired without the functioning 
of the organs and is due to the previous impressions 
left on the mind. 


(2.) Essential Cause of Objects of Dream a/nd means of 
their knowledge. 

1. Statement of two Theoriee. 

Some believe that it is the mind itself, which is 


llieory 1. Mind and 
a modification of 
Ignorance. 

of Ignorance. 


the essential cause of the illusory 
forms of " elephant, horse, and other 
objects, and that the means of 
their knowledge is a modification 


Others hold that the objects of dream are the 


Theory H. Ignorance 
and a modification of 
JgQQnutce, 


products of Ignorance itself jixst as 
the silver-in-the-shell, and the 
means of their knowle^eis a vritd 
of Ignorance, 
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II. BemoMtratim of Theory II. 

Which of the two views is the more correct one? 
(P, 189). Evidently the latter, because, wherever there 
is an illusory object and illusory knowledge, thdr 
essential cause is always admitted to be Ignorance. And 
the fact that in some texts these (object and knowledge) 
are said to be the transformation of mind is due to 
the impressions left on mind which are taken to be 
the efficient cause. 

QUERY : — ^If in a dream, mind is not admitted to 
be the essential cause of the objects, then it may possibly 
be the Atman and the perceivcr ( of these objects ),- and 
in that cise, its self-luminous nature, which you assert, 
would be contradicted. 

DETERMINATION : — It is not so. In a dream, 
mind is not the knower because of the absence, then, 
of the operation of the external organs, and it is an 
invariable rule that mind knows things only through 
their agency. ( The knower ) in a dream is not Fra- 
■matri though the inner organ is then present, because- 
there is an invariable rule that Jiva becomes a Framatri 
only when he is characterised by the inner organ when 
operating ( ). 

(3.) Substratium of Objects oj Dream. 

I. Statement of Two Theorwe, 

What is the substratum of the illusory things of 
Theory I. Jiva. con- ^ dream ? Some say it is Jiva, 
ditioned by the mind, conditioned by the mind. 
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Others hold that it is Brahman limited by Primal 

TT n 1 . Ignorance. Which is the more 

Theory II. Brah- 

man limited by Pri- coiTect view ? 1 Both are equally 
mal Ignorance. coiTCct, because they are based upon 

different lines of argument. 


II. Demonstration of Theory I. 

(Cessation o£ Dream meaning its Destruction,) 

The first view is explained and maintained thus : — 
(1) The cessation of the illusion of a dream by the 
knowledge in the waking condition is admitted (by both 
these theomts ), and an illusion ceases only by the know- 
ledge of its substratum; (and the illusion of a dream 
terminates on the knowledge of its substratum, therefore 
the knowledge in the waking condition must be the 
knowledge of the substi-atum of the illusion of a drearab 
If this substratum is Bnihman, it is impossible that one 
can have its knowledge during the worldly existence 
(which comprises withm its range the waking condition ), 
and if one c.an have the knowledge of Brahman, all dua- 
lity must end and therefore there would be no scope for 
the cessation of a dream which cessation is brought 
about by the knowledge in the waking condition, ( be- 
ai.u8e the consciousness of the cessation of a dream by 
lihe knowledge in the waking condition is also a phase 
of duality ). 


{^) There is also a S’ruti text, mentioning the 


Possibility of Jiva 
beii« the substratum. 


Kartritva of Jiva of the dream-ob- 
jects viz. “ There are’ no tanks 
there, no lotus-pools, no streao;s. 


f A third theory is mentioned on P. 193. 
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But he projects from himself tanks, lotus-pools, streams. 
For he is a creator*” ( Br, Up. 4. 3. 10 ). ( P. 190 ). 
(3) ( If Brahman as conditioned by the primal Igno- 
rance is the substratum of a dream), 


No possibility of 
Brahman bning the 
substratum. 


then there would arise an undesi- 
rable occasion of all being subject 
to the illusion of a common dream, 


just as they are, to the Ether and the rest of the visi- 


ble world { of which Brahman is the substratum ). 


Therefore, Brahman as conditioned by Ignorance cannot 


be the substratum. 


(4) QUERY : — Because Jiva as being uncovered 
(i. e. the existence of ‘I’ is never questioned by any- 
body ) is always self-manifest, how can he become the 
substratum ?* 


DETERMINATION : — ^It is not so. We believe 


that in the dreaming condition there 

Possibility of Jiva exists a particular condition of IgnO- 
being the substratum i • , • i • . . v mi 

ranee which is conducive to the illu- 


sion of a dream and preventive of the knowledge of 
the practically existing aggregate, and that in that con- 
dition the knowledge of another aggregate which is em- 
pirical props up its head-the knowledge of the form of “ I 
am a man, etc,” just as there arises the knowledge of 
another bed in that dream condition, expressed in the 
cognition of the dreaming man: “lam lying in a bed;” 
aid the means of knowledge is equally absent in both 
the cognitions, ( viia. “ I am a man” and “ I am lying 
in a bed”-both of the dreaming man ). 


♦ A thing, e. g. a rope can become the substratum of 
the illusory thing, e. g. a serpent, only when the thing presents 
its metamorphosis to the eye. 
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(5) QUERY : — You say that the knowledge o£ the 
practical aggregate viz. “ I am a man etc,” removes the 
illusion of -the dreaming state,” "We reply it cannot do 
so, because that knowledge is not produced by any means 
of proof ( e. g. the eye ). If your supposition is resorted 


-Waking condition 
(not the deep-^leep 
one) destroying .dre- 
aming one. 


to becaP-se of the impossibility of 
explaining otherwise the rise of the 
other condition ( viz. the waking 
one ), then we say that “ you can 


as well suppose that tiie knowledge which puts an end 
to the dream exists in the deep— sleep condition which 
arises when there is no dreaming condition.” But this 
supposition is disagreeable to you ( P, 191 ), because in 
that case the deep-sleep condition will be nothing else 


than the waking one, ( as both the deep-sleep and the 
wjJring conditions fulfil the same function viz, that of 


putting an end to the dreaming condition ). 


DETERMINATION : — ^ell; but the und^itable 
ooEt^oBioh arriv^*^: by you is impossible because (1) 
the ignorance of the dreaming condition acoomianied b^’ 
the absorption of the inner or^m is tentamount to the 
nature of the deep-sleep condition; (2) It is only in the 
waking condition that we have the direct perception viz. 
“ falsely, indeed, the dream arose,” and (3) the know- 
ledge, “ I am a man,” consists of two cognitions, viz, 
“I” {md “Bang a man”, out of these, the cognition 
‘P’ is true, althoi^h it is not produced by any means 
of proof (e. g. the eye) and the cognition referring to 
the body etc, which is baaed upon such a means of proof 
is also true; ther^ore the wholesale cognition, “ I am a 
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'll.",'- ,nu-: rht.refur,‘ the fact tluit the kuowle,lge of 

the wakiii^t: coiidiriou contradicts the Ignorance of the 
dreaming one is estiil)ii.5lie(l by direct perception. The 
.specific * ignorance of the dream does not disappear with- 
out the Vritti of tlie inner orgiui caused by a inetms of 
'he piwf ( e. g. the eye). 


(()) That the HalMn is not the cause of the 
cessation of the ignorance of the 
dreaming condition is proved by 
the fact that the Sakshin is one 
who testifies to Ignorance, as being 
an attribute of one who has Ignorance, in the statement 
‘*1 apa ignorant.” 


No possibility of 
Sakshin being the 
substratum. 


(7) Because we suppose that there are as many 
states of ignorance as there are states of knowledge, the 
repetition of the illusion of dream- condition is not 
inexplicable although once that state of Ignorance might 
have been destroyed by the know- 

currence of °dream waking condition, just 

lij^bnilition. the error of shell-silver recurs 

al^ough once it has been destroyed 
by the knowledge of the shell. In this way there is 
no inconsistency in the alternative theory, viz. the' Jiva 
himself is the substratum (of the illusion of dream). 

III. Demomiration of Theory //, 

(Cessation of dream, meaning its Suppression). 

Now let us consider the other theory according to 
which Brahman is that substratum. In this thebry it 
is asserted that the ignorance of the dream condition 

*The specijSc ignorance refers to lie objects e. g. the 
serpent seen in the dre^m. 
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ends only after the knowledge of Bmhman, the subs- 
tratum of that illusion, is attained. (1) In the daily 
life, the illusion of dreaming condition is not destroyed, 
but is overpowered (and thus it continues to exist in a 
latent condition) by the illusion of the waking condition, 
(2) And this can be illustrated by the example 
in which the rope is the substratum, first, of the illu- 
sory serpent, and then, of the seeming stick (because- it 
is then sben that there is no movement in what was 


Parallel instance. 


thought to be a serpent), and in 
which the first illusion is over- 


powered by the second although the (real) substratum 
i. e. the rope is not yet perceived. 

When Brahman which corresponds to the rope is 


known, the illusion of the different 
Afisol^e cessation conditions i, e. the Ignorance (which 

is only one in this theory) will be 

destroyed. Thus, this theory also is not defective. 

(S) The fact that the nature of the Elusion of 

dream is not the same with all 

Variety of man, Jiyag (although the, substratum is 
Variety of dreams. . , , „ t. x 

the same m the dreams of all divas) 

is due to tne fact that the impressions left on the 


minds of the Jivas-which form the instrumental cause 


in the illusion of the dream-are not the same with 
aU Jivas. 

IV. Theory III. 


There is a third view, which, though not very 


important, may be noted here. 

Divine ^nscious- According to this view the Divine 

ness limited by mind: ^ . ,x , 

tlie substratum. ConscioiKness limited by 

the mind is the substratum of the 
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^objScfe of the dream. Although this Consciousness 
limited by the mind is ever-shining, yet as we admit 
that a particular ignorance covers that Consciousness 
(ahd then it becomes the substratum of the objects oi 
that -dream), there is no flaw in this view also It is 
sjmriy due to this fact that the sacred scriptures some- 
times make mention of this view. (P 1D3). 

V. Bkihoraiv ExplanaH'in of Tkeorm I & II. 

QUEMTES .• (1) Query (opposed to the first view 


In the case of the theory rvhich .regards the Jiva 
limited by the mind, as the substratum, the elephant 
should be percfflved as being in the same case-relation as 
the ego ( the substratum ), and should be express^ by 
the form ‘I am an elephant,” just as the perception of 


Further discussion 
of theory I. Possibi- 
lity of Jiva .being the 
substratum. 


silver which is in the same’ case-re- 
lation as the shell ( the substratum) 
and which has the form “ this is 
silver.” It cannot be expressed by' 


the form “ this is an elephant.!’ 


(2) Query ( opposed to the second- view ) : — 

In the case of the view which I’egards Brahman 


Further discussion 
of theory Il-Possibi- 
lity of Brahman 
being the substratum. 


as the substratum, the perception of' 
an elephant should be of the form 
“ an elephant exists,” and not “this 
is an elephant.” 


In both the theories, the external object which is 
denoted by the demonstrative epithet “this” is equally 
abscnt.«> 


Because neither the ego which is expressed always by 
'■'1 *' ean bh expressed by “ this ” nor Brahman which is 
invisible be expressed by “ This ” 

16 
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Phenomenal existe- 
nce of ** This *’ in 
" this is silver”-a 
cognition of waking 
condition. 


determination ego, just like the rfiek, 

is the determining characteristic of 
the substratum and therefore there 
is no room for the “ supposed ” 
form of the illusion viz. “ I am an 
elephant ” just as for the form, 
“ the shell is silver.” There are two reasons for thisi- 
(1) The cognition “ I am ” is opposed to the illusion, 
just as the cognition “ this is shell” and (2) we believe 
that only (one portion of the cognition) viz. the demon- 
strative epithet “ this which is not antagoiaistic ti> 
the illusion, persists in the form, “ this is rilver.-” 

But in the case of the objects of dream, the cog- 
nition “this” arises by way of 
illusion just as does the cognition 
“ elephant” When the knowledge 
which is made up of both these 
cognitions, viz. “this is an elephant” 
is contradicted by the waking condition and therefore 
disappears (i. e. is destroyed or ovarpowered), the Con- 
sciousness which fonns the substratum (viz. the Jiva 
according to the first view and Brahman according to 
the second) remains uncontradicted. And thus there is 
no possibility for the occasion of the theory of void. 


Seeming existence 
of “ this ” in “ this 
is an elephant ” — a 
cognition of dreaming 
condition. 


Or rather, we may believe that even the cognition 
“ tins,” in “ this is silver,” which is perceived in the 
waking condition, is of seeming ffisdstenoe and is quite 
different from the cognition “ this,” in “ this is a shell.” 
It is ^id in the Sankshepas’ariraka (1*36) that “whatever 

app^s in the illusion has seeming e:ristence (or is snpw 
-impo^).” 
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Evea if we stick to our first view expressed above 
viz, that the cognition “ this ” ( in “ this is silver ” ), 
which is manifest in the illusion, belongs to the shell, 
the real (or practical) existoice of the (cognition) “liis,'’ 
is not an esseniaal requisite of the illusion; but what is 
necessarily required is that the substratum ( of silver ) 
should be real. And the substratum in that case is the 
unknown ■' Consciousness conditioned by the idea of 
shdfi,’ Similarly here also the Witnessing CJonsdousness 
does exist as the substratum and this has been establi- 
shed above. Therefore there is no weak point in both 
these theories. 

( I. General Remarks cantcL ) 

Here the Jiva as the experienoer of the objects, seen 

Taijasa, th^ Jiva ® condition is called 

conscious of this Taijosa ( the billioos ) because he 
condition. ^ 

an excess of bile called Pitta 
( the Luminous ) because be is radiant even in the absence 
of the li|dtt of the sun, etc. 


(c) DEEP’-SLEEP CONDITION. 

)• Gl«iieral Remarks. 

Thus, when the action which causes both the wak- 
ing and the dreaming conditions is 
Diction of this exhausted and when the inner organ 
distinguished by the power of know- 
ledge t(%ethdr with its impressions exists as the causal 
body ( ) there appeals the condition of deep-sleep, 

which is the resting place of the Jiva who is exhausted 
on aoooont of Ms experience of both these conditions. 
SmhitR^ is the perception df only the causal body in its 
qaksoenee; in the from of “ I know nothing. ” In that 



1 1241 


conditioa, the knowledge of the objects of experience of 
the other two conditions, does not exist, yet we believe 
that there are, then, three modificsatiohs bfrlgnorance 
( 194 ), one of the form of the Witnessing Soul, the 
other of the form of happiness, and the third of that 
of the Ignorance of that condition. There is no parti 
calarised* VritH, because of the absence of ego 'and also 
because otherwise there would arise the undesirable con- 
sequence of the non-existence of deejJ-Bleep condition. 


Distinction between 
the deep-sleep condb 
tion and the pralaya 
conditiqn. 


Because in the StcshupH there are the. modifications 
of Ignorance while they are absent 
in the condition of the Universal Des- 
truction, both these conditions do not 
overlap each other ( P. 195 ), while 
there is no reason for supposing .that the modificatkinis of 
Ignorance exists in the Pralaya condition, they must be 
supposed to exist in the SushupH condition, because of the 
remembrance of one who has got up after having slept- 
the remfflubrance of the form of “ I dept happily and 
knew nothing. ” A remembrance cannot be explained in 
the absence of a previous experience, ( and an experience 
of the Sushupti cannot be explained in the absence of the 
modifications of Ignorance' in that condition ). 

2, “ 1 islept happily and knew nothing ”-r' 
a remembrance. 

1. QUERY : — This knowledge is not a rernem- 
brance. There are two cognitions 
sationin this remem- one ot happiness ( ) and the 

other of “Ignorance”, (sr 


A particularised Vritti e. «. “ I do not know a pot etc. ” 
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Bat these cognitions do not mention thor “ demonsira-- 
tive peculiarity ” ( i* 6* are not told what kind of 

happiness was experienced or what object was not known 
in the. deep-asleep ). 

DETERMINATION^:— 1^0, because the absence of 
this ,peciilianty in the remembrance can be explained by 
the fact that this remembrance is not brought about by 

the experience .arising at the time of the Jiva’s contact 
with the mind. 

2. Moreover, remembrance is not invariably accom- 
panied by the re-production of the particular distinction 

of the object remembered even though the experience 
includes that particular distinction.* 

3. “I slept etc” cannot be explained as an experi- 

Impossibility of this condition { P. 

being an experience 196 )j ( because it is no es^eri- 
of waking, condition, e^oe at all ). 

4. It cannot be an inference because if the whole- 


impossibility of this 
being an inference. 


cognition. “ I slept happily and knew 
nothing ”, be put in a J San^t 
syllt^stic form, there would be 


found two fallades viz. (1) the want of ‘ a middle term ’ 




[ 126 J 


atid (2) the presence of a ‘ cause ’ the subject of which 
is devoid of the distmctive character of the supposed 
pohtha O', e, “ pi*esence of a non-existent subject ”)• 

5. The ^0 is experienced only at the time of ris- 
ing from sleep, while he bring ab- 
Identity of the sub- sorbed at the time of the deep-sle^. 
thafSwSeSL'S! condition is not experienced in that 
condition. Therefore the ego can- 
not be the subject of remembrance. But “ I slept ” can 
be a remembrance in the following way : — 

When the mirror is the substratum of the reflection 
of the fece (and also that of the red colour of tne 
Japa flower), there arises a false perception viz. the 
face is red ”, on account of the false attribution of the 
red colour to the face. In a like manner, the Witness- 
ing Consciousness is the substratum of the *absorbed ego 
and also that of the remembrance. Thus because there 
is a ecraamon substratum, th«*e arises a perception “ I 
slept ete. ” This perception is not caused by the ego 
being the substratum of “ Sound sleep ” (because the 
ego is never such a substmt^lBfti, unlike the perception 
in the waking condition “ I aSn Ijappy ”, where ‘ I ’ is 
the substratum of happiness. 

The Witnessing, Conseiousnesf is invarwhly the sub- 
stratum of remembrance, doubt, 
and felse knowledge,* while the ego 
is always the substratum of all 
knowledge caused by a means of 
proof ( e. g. the ^e, etc ), The 

* t^is be eempateci with the refieeticts 

of She face ^ ^ ego in slept ete f.e. tite ego of the 
waking condition with the face. 


Witnessing Ccmsci- 
oosnsss, invariably 
the snbstratam of all 
knowledge except ri- 
ght eaperipnce. 
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diStteguishing character dt the operation of the ego !s 
that it is right knowledge while all erroneous knowle- 
dge IB distinguished by its ori^nation from Ignorance 
( and Ignorance is the adjunct of the Witnessing Con- 
sdousness ). { P. 197. ) Because of this invariable rule, 
the scholars of the Vedanta philosophy opine that “in- 
direct illusion”* caused by the words of an unreliable 
person, is only a modification of Ignorance and not that 
of the inner organ, because although the materials that 
cause the modification of the inner oigan were possibly 
present here, in this case the inherent power of the 
mnex organ has not acted as an impediment to the absence 
of rightness of knowledge, as it does if it at all acts; 

^ DIGRESSI0N-(1) ADH7ASA BEQVIEED 
IN UPASANA, (2) TABKA, AND (3) 
VIDHI IN VEDANTA: MENTAL 
ACTIONS . ) 

(1) The S’ruti text: “ One should meditate on 
Nama as Brahman ” (Chh. Up. 7 
Adhyasa of Brah- reqmres the attribution of 

mao OB ama, etc. Brahman to Nama, (Bat 

It cannot be argued tlmt this attribution is a § felse 

• Indiiect illusion ». e. the belief in th^ report 

df an unreliable person asking us to go and fetch the ten 
iw fl Tt gnfts lying on the shore of a river, where we go and find 
no trace of fliese objects. The direct illusion (eWfiSaftiPll is 
the illusion of shell-silver. 

§ A false knowledge whereof Ignorance or Satehin hawa* 
Sgnorance for its adjunct is not the substratum, but the 
by the inner Organ, and tbersfore the statenient in 5 gbeve fe 
pot invariably true. 
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knowledge Hke that of shell-silv^) based upon a modifi- 
cation of the mind ”, because it is no knowledge at all, 
but it is only an operation of the mind distinct frcan 
knowledge right or wrong, because it depends upon the 
will of the meditator, just like the desire of sensual 
enjoyment j (while the false attribution taking place in 
the illusory, perception of silver in the shell is indepen- 
dent of the will of the perceiver). It is said (S’.a. Bh. on 
Br. Su. 1, 1, 4-) : — “ Hence, as the attribution of Brahman 
to I^ama is made by scriptural injunction, it is a mental 
action, and no knowledge (the result of that action) 

(2) The above discussion explains how a reductio 
ad ahmrdum is only a modification 
of th€! mind. A TarM or Msfe 


assmnption which is the deduction as regards the exis- 
tence qf a cpmprehensive substance by the wrong h3rpo- 

thesis of a linouted one, is deipndent on our will and so, 
it is different from knowledge right or wrong. 

(3) Because Tarha is a Vritii of the mindi in the 
careful' perusal of the Vedant text, 
which requires “hearing” and which is 
accompanied by thinking and repeat- 
ed meditation, the admission of the injunction viz. ‘ It 


VUhi viz. ‘Atma 
^old be heard, etc.’ 


lEqoivaleace of this 
Vidhi to a reductio 
ad absurdum. 


should /be heard, thought of, and 


contemplated upon ’ ( Br. Up.. 2. 4. 5 
or 4. fi. 6 ), Is explicable ( P. 198 ), 
because that injunction is nothing else than a redmtia ad, 
ebmrdim in the form of four-fold ♦ non-existenK! of the 


• Ratoavali explains ers^i as and 

•S enttur, and as ^ the non-existence 

an object l^ised upon the very fact that the object 'e:^sts 
in a dotetratam by the eonneetkw of £alse.:ideatity with thd 
^bstratom. 
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world based upon its connection of false identity ( with 
its substratum. Brahman ). The non-existence f of the 

FourmaiBreductions of clothand other objects of 

to absurdity in Veda- perception, based upon their connec- 
tion of false identity with •( 1 ) the 
perceiving* Consciousness (i. e. Jiva ); The non-existence 
of the silver perceived in the shell and such other things 
that are known by (2) the Witnessing Consciousness, based 
upon their connection of felse identity with the Witnes- 
sing Consciousness ; the non-existence of the world dis- 
tinguished by bang subject to creation and destruction, 
based upon its connection of false identity with (3) the 
Is’vara or Cosmic Consciousness who is devoid of that 
distinction ; the non-existence of the world that causes 
misery, based upon its connection of Mse identity with 
its substratum (4) the Pure Consdousness which is the 
seat of the Highest Bliss, these four non-existoaces are 
the topics of the four chapters of the Vedanta Sutras, 
styled ‘ Mutual Connection, ’ ‘Removal of Inconastencies,’ 
‘ Means, ’ and ‘the Goal ’ ana there is a fifth non-existence 
of the things of the world, which are mutually exclusive, 
based upon their connection of false identity with Brah- 
man which is immanent in all tilings as their Bdng. Of 
aU the reductions to absurdity, feivourable to the Vedanta 
doctrine, mentioned in the Vedanta Sutras of four chapters, 

J The word used in the text is and not 

therefore the explanation of Ratnavali is supported. 

* Consciouness is four-fold ( )• And as the 

words used here are etc, it seems that the coracious- 

ness in all its four aspects is established here in contra’^is- 
ttsetion to the whole world here denied. 

17 
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these five # are the -typical ones. This is the view of the 
ancient Acharyas. ( P. 199. ) The detafieo account of 
this should be found out from Vedantalcalpalatika. 
Therefore, in this way, in the Sushupti, there is an 

Appellation of Jiva 

ip Deei«leep condi- ™ Sushupti to himself ig 

Prajna (the Ignorant, the 
^ Quiescent) because he is ‘thoroughly 

Ignorant (qui^nt)’ or (the Knower) because he is ‘tho- 
ro^hly knowing ’, on account of the absence of any limi- 
tation in the form of distinction (of his knowledge). 

In that condition though the inner o;rgan is absorbed, 

the Jiva is linuted by its impres- 

Ji^ Tde1SL°p there is no pos- 

condition. Sibihty either of the non-existence 

/T>«Anv * ,, °^Ji^orofhisbeoomingomniscient. 

\ • .oUU|» And th6 § stOitGincnt (in Br. Up* 4« 3 21—32) 
that he becomes identical with IsVara in’ Sushupti is 
due to his bdng devoid of the idea that the body, the 
oigans, etc. belong to him, and is therefore figumtive. 

3. No Flnrality of Sabshin^. 

The essential cause of the_ 1 operations which have 

Ignprance, the ad- ^ 

junct of Sakshin, uni- ^^®®^ousness, does not include tibe 


form. 


impressions of the inner organ, but 
these impressions are the efficient 


M.) for .h. ^ 

§ Vide Pi^ge 61, 

1 Th^e opaations are * remembrance, doubt etc. and 
tbeir essential cause is IgnofaiKJe. 
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causes of these operations. Therefore though there is a 
plurality of th^e impressions (based upon the plurality 
of inner- organs), the Witnessing Consdousness is only 
One (because this essential cause i. e. ignorance which is 
the adjunct of the Witnessing Consciousness is one). In 
the waking condition, however # the essential cause of the 
operations, that have for their substratum the Perceiver, in- 
cludes the inner organ. This inner organ is the lifni tiu g ad- 
junct of the Percdver sind as there 

Ii^ organs fee h- ar^ many such inner organs, there are 
mitmg adujncts of . . , , 

Jivas, many. many perceivors. And because the 

Perceiver is no other than the Wit- 
nessing Consdousness possessed of more adjuncts,* the 
blending ( of the experience and its remembrance as cause 


Indentity of Saksbin 
and Jiva. 


and eflEect)is not unaccountable (evpn 
though the experiencer be ‘the Jiva 
and the remembrancer be the Witnes- 
sing soul or mce- versa. ) The author of the Var^ha 

( Br. Up. Va. 3. 4. 54-55 ) has stated 
Authority o artuha. j Although the Perceiver, and 

the means of perception differ in each body, the Witness- 
ing Consciousness is the same just as the external objects ; 
therefore that Witnessing Consdousness is aiUed Atman. 
This Atman does not alter unlike the Perodv ^5 eta 
which do alter ; because both the change ( in the wak- 
ing condition ) and the absence ( in the dream and de^>- 


$ This essential cause is the inner organ, and its opera- 
tions are e. g. ‘I perceive a pot etc. ’ of the waking state. 

* The perceiving consciousness has for its adjunct, Igno* 
ranee, the timer organ, and the impressions of the inner organ 
and the gross bodv. The adjuncts of the Witnessii^ Conscious- 
ness are ignorance and the impressions of tne inner organ. 
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sleep conditions) o£ the Perceiver, etc., are witnessed by 
the Witnessing Consciousness. Thus, the revered author 
of the VuTttika denies a variety of the Witnessing Con- 
sciousness even in the phenomenal world, therefore the 
belief of some scholars, in a plurality of the Witnessing 
souls in Sushupti must be regarded as showing their 
bewilderment ( P. 201 ). 


Experience of Misery in Snshnpti. 

QUERY : — Some man sometimes remembers after 

getting up from deep-sleep that ‘ he 

Remembrance of unhappy in his sleep. ’ There- 

this misery. « ^ i 

fore we must admit the experience 

of misery also m the deep-sleep condition. 


DETERMINATION : — No. There is no possibilby 
of the expenience of the misery then, 

(1) No possibility of Q) on account of the absence of the 
the experience of mi- , . , . . . n i 

sery in Snshnpti. materials of misery m ousnupa, 

(2) the happiness ( of the deep-sleep 

^ncition ) is imperishable because it is of the nature of 

Atman and (3) the conviction, ‘ I slept miserably ’ may 

be explained, by understanding ‘ misery ’ in a secondary 

sense i. e. misery due to the feet that the bed etc. was not 

properly arranged. 


Or, the experience of misery in Sushupti may be 
accounted for by accepting the view 

(2) Possibility of ^hat all the three conditions are each 
that experience there- , _ , , . ^ 

in. Or tliree types. To exiilain, the n^t 

apprehension is waldng-dn-waking 

( P. 202 ), the error of sh^l-silver etc, is dream-in- waJdng, 


the condition of stupefaction caused by weaadness is deep- 
‘ ^ee|>-in-waking. Similarly being initiated in an incantatiou 
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etc. .in drearp is waking-in-dream ; the cognition in dream 
viz. ‘ I saw a dream ’ is dream-in-dream ; when some- 
thing is experienced in dream which cannot be narrated 
after getting up from sleep, it is deep-sleep-in-dream. 
Similarly the modification of the Sattm mode of Igno- 
rance in Sushupti is waking-in- deep-sleep, and when 
that modification disappears, there is a remembrance viz. 
‘ 1 slept soundly ’ ; in the same condition the modifica- 
tion of its Rajas mode is dream-in-deep-sleep and only 
as subsequent to it we can explain the remembrance. ‘ I 
had a painful sleep ’ ; and the modification of the Teams 
mode of Ignorance is called deep-sleep-in-deep-sleep and 
after it we have a remembrance ‘ I slept soundly as one 
who is stupefied. ’ This is explained in Yoga Vashishta 
Varttikamrta etc, exactly in the same way as it really is. 

XVL UTILITY OP FOREGOING KNOWLEDGE, 

Or 

UPASANA OP THE PBANAVA. 


Thus we have the following three groups : — * (1) 
In microcosm — Vis’va, in macrocosm 
Three groups. — Virat, in cosmos — Brahman, and 


in microcosm — ^the waking condition, in cosmos— creation, 
pertaining to the modeof Causal Ignorance-the Rajas mode. 

* (l), i. e. The Consciousness which is ‘ determined * by 
the gross bodies, when we look upon them individually, is tenn- 
ed Vis'va ; when they are regarded as a unity, it is called 
Virat or Vais'vanara, { Vide Gaudapadra’s Karikas on Mandn- 
kya Upanishad Ch. I. ) This phase of the individual gross 
body is called “ waldng, ” which is a condition experienced 
by Vis’va because only in it the forms of gross phenomenon 
am projected upon this Consciousness, as a waking man 
only can behold outer thii^, conventionally speaking, in direct 
perception. The Consciousness which is characterised by die 
Causal Ignorance with the mode of Rajas predominating, is 
styled Brsihman and his operation is c^led ** Ctesdimi. ” 
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t (2). In microcosm — Taijasa, in macrocosm — 
Hiranyagarbha, in cosmos — Vishnu, and in microcosm — 
the dream-condition, in cosmos — ^growth, pertaining to 
the mode of Causal Ignorance — the Sattva mode. 


$ (•1). In microcosm — Prajna, in macrocosm — Avya- 
krita, in cosmos — Rudra, and in microcosm — the deep-sleep 
condition, in cosmos — destruction, pertaining to the mode 
of Causal Ignorance — ^the Tamos mode. 


t ( 2 ) The Qonsctoasness,, which is severally determined by 
the subtle bodies regarded individually, is called Taijas. The 
subtle bodies regarded as a Cosmic aggregate determine the 
Consciousness into a form called variously Sutratman, Himya- 
gariha and Prana. This phase of the individual subtle body 
is called dream condition which is experienced by Taijas, be- 
cause therein arise the subtle or elemental forms which are 
conjured up upon this Consciousness, as a dreaming man only 
can behold the Unembodied forms of the outer material world. 
The Consciousness which is distinguished by the Causal Igno- 
rance with the mode of Sattya predominating, is termed Vishnu 
and his operation is called ‘ growth' ’ ! 


$ (3) The Consciousness to which ( Collective Ignorance 
or ) Causal bodies taken as a unity act as a determinant is 
called Is vara or AvyakrUa, The Consciousness which tifje 
Causal bodies (or particular ignorances) severally • determine 
is -termed Prajna. This phase of the individual Causal body 
IS styled ‘ deep-^leep ’ which is the condition experienced by 
Prajna, because in it the substance of Ignorance investing the 
Consciousness is almost whoUy inactive, without creative self- 
transformation. The Consciousness characterised by the Can 

is 

called Hndra and his operatimi is tilled ‘ destr.uction. 
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These three groups are respectively expressed by 
the three parts of Pranava, therefore 

parte^***of °Prknava groups are identical with thdr 

with those groups. corresponding parts of Pranava. This 
identity should be first meditated 
upon. Thus there would be three identifications of Vachya 
( the group ) and vachaka ( the part of the Pranava'). 
Then one should meditate on the identity of the first 
group, the effect with the second group, the cause, and 
then one should meditate on the identity of the second 
group, the effect with the third, its 

Successive identity ^ause. Thus in tiie end there will 
of the groups. 

be the meditation of the identity— 

which is a fact — of the Microcosm, the Macrocosm and 

the Cosmos. By the meditation of this identity ( or 

unity ), one attains the Saiyaloka, the 
Moksha by sts^es.' n <• tt* n 1^.1. 

world of fiiranyagarbha and then 


by the ( complete ) purification of the inner organ he 
attains to absolution by stages ( i, e. he is liberated along 
with Hiranyagarbha who rules over that world ). Bni 
by throwing off all those limitations and by the know- 


immediate Moksha. 


ledge of only the Witnesting Consdous- 
ness one immediately obtains Moksha, 


Thus all the three, Vis'va^ Todjasa^ and Prajna, slang • 
with their conditions, are olqects of perception because 
they share the nature of Ignorance and as such they are 
•unreal. Because of this “ I am the Witness, absolute 
and unique, called the Fourth. ” 

Thus as all systematic cuders can be explaihed fidm 
the stepdfiomt of the phenmninal world and as no such 
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order exists from the trancendeDtal standpoint there is no 
inconsistency in the Vedanta doctrine. This has been 
explained in details by us in the Vedantakalpalatika, so 
we finish. 

XVII. WITNESSING CONSCIOUSNESS: 

THE ONLY REALITY. 

QUERY : — As all the three cbnditions — ^the waking, 
dreaming, and deep-sleep ones— and 

Unre^ity of Witne- ajgo those three who are conscious 
ssing Consciousness. „ ... , 

of those conditions, are unreal, even 

the one who witness^ those conditions must be unreal 

because the Witnessing One can not be distinguished from 

the three. 

DETERMINATION : — The Witnessing Consdous- 
ness is real because his distinction can be emphasised 
from the three, thus ( P. 204 ): — 

(a) VERSE IX, 

“ The whole world, which is .( by its nature ) other, 
than that ( Witnessing Consdousness ), is illusory, because 
He is also' unlimited, because the word ‘ Bonum ’ is 
applied to Him, because His ^sence is self-proved, and 
because He Ms no suMtratum but Himself. Therefore, 
I am one, the remainder, auspidous, and absolute. ” 

There is a S’ruti text which begins with a descrip- 
tion of the Witnessing Consdoumess: 
Impossibffi^ of den- viz. “ You can not see the seer of 

Coascioosness. seemg ( Br. Up. 3.4 2 ) and states 

that ‘ All else than this { Witness- 
ing scwi ) is wretdhed ( Br. Up. 3.4.2. 1. Ttoefore 
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whatever is other than the Witnessing Soul, whatever s 
the object to be witnessed i. e. the phenomenal world, is 
unreal, but not ^o the Sakshin. f’or, this latter is beyond 
ail contradiction or denial ( as he pa-sists after all else is 
contradicted or dispoved , (he cannot be contradicted 
because what is known can be contradicted, while ) the 
Witnessing Soxil as the sxxbstratum of illxision is unknown, 
( even if we suppose that the Witnessing Soul can be 
cantradicted, it cannot be proved diat he is contradicted, 
because there is no one who can testify to the denial of 
the Sakshin. All this which is not mentioned in the 
verse is intended to be conveyed by the verse by tihe 
word ‘ also\ There is a S’ruti text : “ Whatever is Ex- 
iguity is mortal. ” ( Chiu Up. 

Impossibility of any 2,4 1, ): and therefore limitation 
limitation of Brah- . j. • j 

aud Unreality are co-extensive, and so 

by denying limitation, the unreality 

would also be denied. With this intention, the Acharya 

says ‘because He is unlimited ’ The Atman is not 

limited by space, time, (and thing-in-general) because 

the S’ruti “ Verily, this whole world is Brahman ”, 

(Chh. Up. 3, 14, 1), states that Brahman is the essence 

of all. The akas'a, etc., are indeed limited by space, 

time, etc. yet they are figuratively called ‘ unlimited 

on account of their comparatively wide extensiveness 

(P. 205). 
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XVm. NATURE OF ABSOLUTION. 

(a) ABSOLUTION, ATMAN ITSELF: ATMAN, 
SUPREME BLISS. 

QUERY : — (The goal o£ every man is to attain 
happiness accompanied by negation of 
all misery). Atman as being omni- 
ness, with the oature present is eternal and he is also of 
of Atman. nature of existence, (i. e. Atman 

is eternal existence) ; therefore, Atman is neither nega- 
tion of misery (because existence cannot .be negation of 
anything), nor happiness, because all happiness (e. g. the 
happiness produced by the organs), is by its very nature, 
perishable, and so happiness cannot be the nature of 
the eternal Atman. Consequently the absolution which 
is the realization of the nature of Atman cannot be 
the goal of any man. 

DETERMINATION .—The Acharya says ; ‘ Be- 
cause tile word ‘ Bonum ’ is applied to him ‘ Bonum * 
means the principal aim uf human life because he is 


sqid to be the Highest Bliss in the following S’ruti 
teats ; “ That self is this Atman, is dearer than a son, 
dearer than wealth, dearer than all else, tince this sdf 
is nearer ”, (Br. Up. 1, 4, 8). ‘‘ Verily a plenum is 
the sjune as pleasure ”. (Chh. Up. 7, 23, 1), “ This 
truly is the highest bliss ”. (Br. Up. 4, 3, 33). “ Brahman 
is knowledge, is Bliss (Br. Up. 3, 9, 28). Although 
He is eternal His production and destruction of the 


Figwative sense of 
ordintuy idea of hap- 
piness. 


emperical world should be understood 
in a secondary sense inaBmnrih as 
He is manifested (not produced) 


hr the varibus Sattva modiJicatiocffi. 
o£ titt inner organ Imiught about the rdigums merit 
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(b) SIGNIFICANCE OF ATTAINMENT OF 
ABSOLUTION 

QUERY — If the eternal Atman is the goal, it is 
not necessary for any body to try to attain to it, as He is 
the self of all and as such He is already obtained. 

DETERMINATION : — Atman is, as it were, t» be 
obtained, inasmuch as He is enve- 
Idcntity of attainment joped by Ignorance and when the 

traction of Ignorance. Ignorance disappears by the acqmsi- 
tion of knowledge only, ( that enve- 
lopemeut is destroyed and ) He is, as it were, obtained. 
Thus the efforts of the sages striving after final emandpation 
with the aim of obtaining Him, can be explained. 

The visible world which is supposed to exist, is of 
the nature of misery and Brahman k the substratum of 
that world, ( ^nd as a substratum does not partidjiate oit 
the nature of the Superimposed ) Brahman is the nega- 
tion of misery. Thus Brahman can be (jxplainedas the 
aim and object of human life if that aim and object be 
defined as “ absence of misery. ” 

(c) SUPREME BLISS, NO OBJECT OF 
KNOWLEDGE, BEING SELF-LUMI- 
NOUS KNOWLEDGE. 

QUERY : — Is the happiness in final liberation known 
by the libenited or not ? It can 
Supreme Bliss neith- not be known. A thing can be 

either by the help of the 
means like the body, organs etc., 
or without thdr help. The happiness cannot be known 
because in the state of absolution these means of know- 
ledge do- not exist. And if it lie asserted that the 
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happiness is known even ;vithout the presence of those 
instruments, then this assertion would necessitate the 
knowledge of that Supreme happiness even in the worldly 
existence, (2) nor can it be not-known, because such a 
final beatitude in which the happiness is unknown, will 
not be accepted as the goal of hximan life by any body. 
If that happiness be known ( and experienced ), then 
only it can be the aim of human life. For this very 
reason, those who think themselves to be the devotees 
of Vishnu say that the happiness of final emancipation is 
known and yet cannot be described just as the taste ‘of 
sugar can be known by one who eats it but it cannot be 
described by him ( P. 206 ). 

DETERMINATION — “ Because His essence is 
self-proved, ” i e. because Atman is 

Supreme Bliss, self- seif-luminous Knowledge. Although 
lumixious* 

during the worldly existence, the 
nature of Atman is covered by Ignorance and therefore 
He does not then shine in His form of Supreme Bliss: 
however when that Ignorance ceases to exist on account 
of the knowledge of reality, He shines by Himself as 
the Highest Bliss because He is Self-luminous. There- 
fore, at that time, no instrument which would manifest 
the Bliss is requisitioned. 

{d) KNOWLEDGE, NATURE OF SUPREME 
BLISS AND EMPERICAL KNOWLEDGE. 
QUERY . — Even if the Highest Bliss is Self-luminous 
Knowledge, it cannot be Atman 
^ attribute of Atman) 
(1) because the nature of Knowledge 
is' i<fcritBsil with the significance of the forms of the 





root “ Jnci ” and as such it is an action, and as an addon, 
it must have a substratum, and (2) because our perception 
assumes the form “ I know ” ( i. e. I am the substratum 
of Knowledge ) and not “ 1 am Knowledge, ” ( and (3) 
Ijecause as an action, Knowledge has both production 
and destruction, while Atman is eternal). Under such 
circumstances how can you assert your doctrine of the 
Absolute Brahman ( because there are tvm things — one^ 
the eternal Atman and the other, the perishable Self- 
luminous Knowledge ) ? 


Knowledge, 

itself. 


Atman 


D ETERMINATION : — “ Becsuise Atman has got 
no substratum ( hut himself ), ” be- 
cause of the S’ruti texts like (1) 
“ Explain to me him who is the 
Brahman present and not beyond our Ken ” ( Br. Up. 
3. 4. 1 ); “ He is your soul ( Atman ), which is in all 
things” ( Br. Up. 3. 4. 1 ); “ He who knows Brahman as 
the real, as knowledge, as the infinite ” (Tai. Up. 

2. 2. ] “ Brahman is Knowledge, is Bliss. ” ( Br. Up. 

3. 9. 28 ' ; Atman is .self-luminoiis Knowledge and Bliss, 
And l)eefiuse the modification of the inner organ is fal- 
sely supposed to be Knowledge T — 

supposition being due to the 
fact that the inner organ, the limi- 
ting adjunct of Atman, is falsely supposed to be Atman- 
there arises the cognition “ 1 know ” where ‘ I ’ the 
Atman is the substratum of Knowledge. And the modi- 
fication of the iimer organ is the sense of the root 


t This knowledge which is Atman is called ifir. The 
modification of the inner organ which manifests that knowledge 
is called or 
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“ Jm ** to know i. e. fW and has got production and 
destruction. ( P. 207 ), Thus the radical knowledge 
which is knowledge pure and simple (i. e. ?P3r) has no 
other substratum than itself as it is the substratum of 
all, there is no occasion for dmlity. 

CONCLUSION : — Therefore, it is proved that the 
Atman who is Knowledge and Bliss is the only reality 
and that the whole world which is other than Atman 
is unreal. 


XIX. NEGATION OF WORLD. 

MAIN QUERY — (1) If the whole world is a 
nonentity like the horn of a hare, it 

of a nonentity is meaningless), and 
if the world cannot be denied, you cannot establish 
the reality viz. Atman (because this demonstration depends 
upon the denial of the world). (2) If the world is 
somewhere proved, it may be negatived elsewhere be- 
cause what is proved somewhere, may be negatived 
elsewhere, e. g. a pot which is proved to be in the 
market is negatived in our room). So an all-pervasive 
negation of the world which you assert is inexplicable ; 
therefore the world is not entirely non-existent. 

(a) VERSE X. 


Brahman is not one (first). How, then, can it be 
second ? It is neither alone, nor not-alone. It is nather 
vdd, nor non-void. All this-because it is devoid of 
duality. How can I describe it ? It is danonstrated 
by all the Vedanta texts. 
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One ' means the Ordinal number ‘ first “Second” 

Explanation of the the ordinal number “second” 

which comes into bang in contrast 
with “ first. ” Then if it is not first, how can it be 
second ? “ Second ” implies “ third ”, etc, 

(1) QUERY : — The S’ruti — “ in the beginning, 
my dear, this world was just Being, one only, without 
a second (Chh. Up. 6, 2, 1)” — establishes that Brahman 
is one, 

DETERMINATION :~^o. “It is neither abne”. 
“ Being alone ” means “ being one (Brahman is not 
one) because “ Oneness ” is due to Ignorance. 

(2) QUERY : — S’ruti does not lay down that 
Atman is one, then, in accordance with the means of 
proof, like the direct perception, etc. Brahman will be many. 

DETERMINATION “ Nor not-alone ”. “ Be- 
ing not-alone means “ Being mairy ”. There are the 
following S’rutison this point (P. 208) — “ There is oa 
earth no diveraty (Br. Up. 4, 4, 19) ; “ In the be- 
ginning, my dear, this world was just Being, one only, 
without a second ”, (Chh. Up. 6, 2, 1) ; “ hence, now, 
there is the teaching, “ not this ! not this I ” (Br. Up. 
2,3, 6). 

(3) QUERY : — Then, if you deny everything of 
Brahman, it is a vacuum. 

DETERMINATION .—No. “ It is neither void ”, 
because Atman is the substetum, of all illwaai, and 
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survives the negation of all else, and also the following 
S’rutis estaUish tlKst Atman is real. “ Non'-existeiit 
himself dte one bewame, if he knows that Brahman is 
non-existent. Tf one know's that Brahman exists, people 
thereby know such a one as existent (Tai. Up. 2, 6, 1); 
“ He who knows Brahman as the real, as knowlege, as 

the infinite “ (Tai Up. 2, 2, 1) In the beginning 

my dear, this world was just Being ” (Chh. Up. 6, 2, 1. 
“ This world has, That as its sonl ; That is reality, 
That is Atman. That art thou, S’vetaketu,” ( Chh 
Up. 6, 8, 7 ). 

(4) QUERY , — Then, Atman may be as wel' said to 
have the characteristics of being real, being knowledge, etc. 

DE'IERMINAlIONt-^^Yiox non-void”. Although 
the two words, “ one ” and “ secondless ” (in the S’ruti- 
Brahman is one only, and* secondless-) deny all distinc- 
tion in Atman (arising from the supposed existence of 
things like and unlike Atman', yet the word ‘ only ’, is 
used t® negative such distinction as is due to the rela- 
tion of an attribute and the possessor of that attribute 
betwe® two things (e. g. here Atman and knowledge etc). 

The Acharya mentions the ground of all' the state- 
ments in the vorse : — “ because it is devoid of duality ”. 
What is divided into two is ‘‘ dual ”, the state of being 
dual is duality. It is stated in the Varttika (Br. Up. 
Bh. Va. 4, 3, 1807), that “ they say that what is divid- 
ed into two is “ dual ” and the abstract noun from it 
is said to be “ Duality ” That^ in which there e^ts 
no duality i. e. divition, is “ devoid of duality ” This 
is tiie literal sense. There is a S’ruti An oeean, a 
B«er, alone without duality, becomes he whose world is 
ftidanan ” ,( Br. Up: 4. 3. 32 ) ( P. 209 ). 



[145] 

1< ( Negation of world continued ) 

DETERMINATION OF THE MAIN QUERY >~ 
The latter part of the main query 

tion^o^ wOTld^ stand, because only the 

knowledge t of the counter entity 
of a ne^tion is the essential cause of understanding 
the notion of the negation or denial of a thing as this 
supposition has the advantage of Simplidty. 

The first part of this query does not stand (he. 
the world or duality is not non-existent like the horn 
of a hare ) because it is admitted to be “ indescribable ” 
and therefore capable of being known hy such means of 
proof as the direct perception, etc.- Thus the negation 
of duality can he satisfactorily explained. 

(5)’ QUERY : — Then let such an Atman be 
demonstrated by pointing it out with the finger. 

DETERMINATION ; — ^No. “ How can I describe 
it ?” “How” implies the impossibility of its description, 

t qzwi? Of is the negation of tR or 55^ Its coonter 

entity ( r r fj t q p ft ) is sR or • In order to realise the notion 
of or the actual existence X ) of the SR or 

( somewhere, else than the place where or yi!*rRr 

is found ) is necessary according to the Naiyayailas. The 
Vedantins hold that only the false perception of qs or gif is 
necessary to understand the negation of ^ or and the 
actual existence oi 5? or is not necessary; thus a man 
who perceives a serpent in a rope is able to understand also 
the negation of the serpent in the rope. So the understandir^ 
'of the absence of a firing essentially requires the illusory per- 
ception of that thing, not its existence. 

19 
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because Atman being void o£ duality is not an object 
of speech. There are the following S’mti texts. “ He 
explained without uttering a single word ”. ( Nr. Utta.- 
Up. 7 ) ; “ wherefrom words turn back, together with 
the mind, not having attained ( Him ) ” ( Tai. Up. 2. 
4. 1 ); “You cannot understand the understander of 
understanding ” ( Br. Up. 3. 4. 2 ). 

(6) QUERY -. — 'If Atman is not an object of 
speech, how' will the Vedanta texts be regarded as 
authority for the existence of Atman ? 

DEJERMINA7T0N -.—'Eo. Although Atman is 
not an object of speech, Vedanta texts expel only the 
Ignorance about Atman by a modification ( of the innor 
organ ) of the form of the pure Atman. * 

For this reason, -the Acharya says : — “ It' is de- 
monstrated' by all the Vedanta texts.” The following 

• While explaining the systematization of the perceiver, 
the object of perception, etc, it was stated that the pot which 
is Consciousness limited by the object pot is Prameya as long 
as it is unknown but when it 's known or perceived, it is 
called phala. The Ratnavali states that the Vedanta texts 
are an authority ( sniwi ) for the realization of Atman inais 
much as they are the instrument of right apprehension which 
has the form of Atman, but they are not an instrument of 
the phala encompassing Atman, gsrp? gw tr wi ” 4 g^ncsTOT- 
I 35 • The Ratnavali quotes a verse 

which means that the Vritti of Brahman is invariably required 
for expelling the Ignorance of Brahman. What the S’astraikaras 
invariably deny ( by stating that Brahman is not an object of 
knowledge ) is that Brahman is a phala 
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S'ruti texts show that Atm^ is not an object {P. 210);- 
“ It is conceived of by him by whom it is not con- 
ceived of. He by whom It is conceived of, knows it 
not ” ( Kena Up. 11 ) “ that which one thinks not 

with thought ( lit. mind ), that with which they say, 
thought ( lit. mind ) is thought, that indeed know as 
Brahman, not this that people worship as this ” (Kena. 
Up. 5 ). 

Thus we have proved that when the Ignorance 
is destroyed by the modification .( of the inner organ ) 
which is accomplished by the Vedanta’ apotheius and 
the form of which is uninterrupted, all misery supposed 
through Ignorance to exist is destoyed. Then, the 
Jiva realizing his own nature of Supreme Bliss, has 
his aim achieved. 

CONCLUSION OF SIODHANTABINDU. 

I praise not that Vyasa who could not well put 
together ( lit. bind ) the complete sense of the 
Vedanta even with all tlie aphorisms ( lit. strings ). 
I bow to S’ri S’ankaracharya and S’ri SureVacacharya 
who collected the whole meaning of the Vedantas even 
without the help of the aphorisms (Lit. strings), (1). 

This composition, like a desire-yielding gem, is 
pregnant with meaning l^also, “ giving abundant wealth) 
though pithy (also, small in size). It has been pre- 
pared by Madhusudan Muni for the diversion of the 
meritorious. (2) 

Whatever excdlence is found in this composition 
belongs to my Preceptor, not to me indeed. What- 
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ev’er is not exquisite here is mine only, n®t of my 
Preceptor indeed. ( P. 211 ). (3), 

I composed this short dissertation for BaJabhadra 
being often requested by him. Let the magnanimous 
erudite persons discriminate between what is faulty and 
what is free from defects herein ( P. 212 y (4) 
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(a) Books and Authors referred to 
in the Siddhantabindu. 


NAMBS OB BOOKS 

Aitareya Upanishad. 

II. 4 
III. 12 

Brihad atanyaka Upanishad. 

I. 4-7 
4-8 

4- 10 

5- 3 

II. 3-6 

4- 5 

5- 19 

III. 4-1 
4-2 

4- 7 

5- 1 

7- 33 

8 - >8 
9-28 

IV. 3-7 
3-10 
3-15 
3-18 
3-21 
3-22 
3-32 

3- 33 

4- 20 

5- 6 
5-14 


PAGE NO. 


180 

95 

85 

206 

11, 162, 167 
64' 

87, 208 
156, 198 

163. 82, 92, 93, 162 
207 

14,' 77, 87, 205, 210 
14 

92, 93, 207 
- 77 
165 

92, 95, 206, 207- 
92, 93 
190 
100 
12-14 
153 
153 
209 
206 
165 
198 
153 


20 
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NAMES OF BOOKS, PAGE NO. 

Bfhadaianyaka Upanish'ad Bhashya Vartika: 

1-4-402 129 

(with instead of srfiRsrT^) 

1 - 4-1031 104 

(with «nwi#»?rTOw.* instead of jrr»rRJwr 'fciPra*) 

2- 4-14 16S 

instead of 

aWlfgRgflg iiii^ \ 


3-4-54-^55 

201 

4-3-1807 

209 

Brahmabindu Upanishad* 

12 

85 

(This is quoted as a Smrti.) 

Chhandogya Upanishad 

III. 14-1 

205 

VI. 1-1 

184 

2-1 

87, 154, 208, J 

2-2 

162 

2-3 

156, 184 

2-4 

184 

3-2 

156 

3-3 

184 

5-4 

181, 182 

8-1 

153 

8-7 

:i56, 162, 163, 

VII. 1-3 

87 

1-5 

198 

23-1 

206 

24-1 

205 

VIII. 1-5 

92. 93 

5-2 

100 
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2TAMB8 07 BOOKS. 

PAOS NO 

IX. 8-7 

9 

Dhatapatha. 

(3) IQ95 

188 

(6) 1425 

188 

Gaudapada Katika. 

2-32 (quoted as a S’ruti). 

167 

3-3 

162, 164 

Jaimiai Sutra Bhashya. 

1-2-7 

157 

Kathopoishad. 

U. 20 

164-165 

m. 15 

165 

IV. 12 

163 

IV. 13 

163 

V. 9-10 

82 

15 

77 

VI. 10 

18 

17 

163 

Eenopanishad : 

5 

211 

11 

210 

20 

163 

Mundaka Upanishad: 

1-1-5 

156 

2-2HS 

88 

2-2-10 

77 

2-2-11 

163 

Ntisinha^ttaratapini Upaniahad. 

7 

210 

9 

85 

Panchadas’L 

7-45-46 

148 

Panchikarana (by Sri S’ankara) 


186 


BnsatQmtvatapmi Upaaishad. 
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HAMES OF BOOKS. 

PAGE NO. 

1-7 

178 

S'vetas’vatata Upanishad. 

1-3 

100 

1-10 

100 

3-20 

163 

4-« 

85 

4-10 

100 

5-8 

163-4 

6-14 

77 

6-15 

86 

Saskshepa Sariraka. 

1-36 

194 

i-169 

115 

S’abara Bbashya 

IV. 4-19 

119 

Taitriiya Upanishad. 

2rlrl 

92,156,184,209 

2-2-1 

207 

2-6-1 

85,209 

3-1-1 

12 

Vedanta Sutra. 

2 - 3-6 

184 

2-3-50 

85 

2-4-21 

184-5 

3-2-18 

85 

Vedanta Sutra S’ankara Bkasha. 

Introduction. 

111 

1-1 4 

198 


Quotations not traced:— 
(a) aftF f| site# sRHff i<f i wf <| iim i H 3 

fb) a^-aRnJT^qqfn^^ i 


146 
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( b ) Important Readings in Siddhantabindt. 


KumbEakonam 

Text. 

Reading 

PAGE' NO. 

1,7 

23 

56 * P!nm«iT 


Reading in 
Brahmananda’s 
Commentary ( on 
Siddhantabindu ), 
published along 
with { 1 ). 


56 


92 ^(*[?:| 


106 


146 


??T* 


147 

14H 

^5T ^qTfer:- 

njJiJifsrg^ra: 

165 si^i^wiw- 

182 ngf^ssiiJT^ 

194 «rf^*rRsr^- 

203 


Reading in the 
Bena»*es Text. 


’it 

*rwm 'HaewH 

"iWiw 


3reg%tTt«m 

aTsgrt^^oWRtTsi^^ 


rrtrarsjrtraRwsiNR- 

«tofrnstl%?rar 



^«- ^-..■. < ?s_ 
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203 Kumbhakonam Text of Kumbhakonam Text of 


Siddhantabindu. 

Brahmananda’s C!om. 


srf^ srf^ 

3T«IIcJT 





j 


aui 


uw5®r: 

'( sriHfT. 

lutgor; 

efe: 

. ^ 

5t3in: 

%wn4; sin 

1 %5r?r 





1 <EI«T 




JT. JB. Tlie third group is the same according to both the readings* ‘The 
reading in the commentory seems to be the correct one because 
the climax of physical activity and therefore it* corresponds" to 
^nnr and because * creation, growth and destruction * 

is the invariable order of the stages of evolution* 

211. sr 

(c) ‘‘Sttperimpositioii ” of Atman on oon*Aiman. 

arsmnPr sncW^^mr: ( V The must preexist the 

I 8r««rw ) 

8RR»Pr: ( V is illusory.) 

ancnPr g rar rag ro ( v 8j«n?r requires of strut) 

sTTRiUi ( v arfSunsRU presupposes TjlUfW) 

aiRflPT: ( V of anwi presupposes 

I in anwr) 

STRU^ arsTRUraiWJ 

(d) Mutual Paise Superimposition of Atman 

and non-Atman. 

1. afRJi»TiIRUr«!IW: ( ) I 

aTHTW: 

(1) ' aTRITTd5T3rrsTTfiT(^m%^J#rt;) = Sff|#urwf% gn g | i W <«TTH!Rt > 

(2) si#^=9(n?uT?n*t=Tfni^3T? = sifwrRTruf^^ sTRuf^ 

(uu sn^firfit sT5?T:«OTWiT: ) 3T»5 t:^ aruwTO I 
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(3) 3ft ^ = 3f5g;qi^3n«iraf&fti% sn^rf^ 

3^ ^:, 3ft J sft^umfl: |fe[?wff«8f«i«n:» 

(4) Sft ffg«*f: * 8ltcBKf«[qKjlrj^f^ 3n?fff5I 

(5) ^ ipgjs;; 3Tt m: 5c*nft = 3n?fff^ 

3f«jR?rT: 

(6) ?%^st (tf^ = 3Ti??f^ ^isgsr- 

swtf^O WnWf; si«?i^r;i 

2. 3fsn5ffj% 8Tt3ir«ira; ( fa^ ) i 

(1) 3Tt = 3ft^ (or 3P5r:^i^)^«nasr- 

snjJiT 8f«rw:l 

(2) 3ft, ^foftsl (twi^) a 3ff^f:sr^ t^si5i| 

STOTT 8nq?5;| 

(3) a <155^1 3Tt^T>f^^i^S; 

3fItf|T SfsqOT: I 

(e) Pive*foId Reductio ad Absurdum of Vedanta. 

(1) OTSl^?^: ^ ot 4 OTiit; 

5Tlt OTIR>f5?r€5r: 3R?Fgi%5^s3rt ^ ^qrei I 

(2) ^:€if|njr: af5w^ f%a ^%i3ra-OT5r5if^ spitfRr 

fSOT OTRt ^OT'aCI 

(3) 8fT*Riit«Ri^^<OT 3T?HqiT sOTij *f^ ^ OTiq;, 
ai?*ftwig: 3i5qi?rl%a^=aT(iTfliqfSr a OTiij i 

(4) iOT5fnw?OT gfw: sTs^JT (%5 smg jrft act wq aif 
w^OTtawpi: aTc?Rrf%a^=f:^arasf a OTig^i 

(5) ala 3f5i% starl^r %sift 

aanft' fg: srgfff^: afaifaftagart^awpTt saif- 

tfrtt a 5g; I 
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Bhaktiniarga as conceived by Aladhosodana. 

1. Devotion =ilie principal object of Human Life. 

In order to stablish that Bhakti is the principal aim of 
human life, one must first decide upon the nature of this aim. 
Madhusudana says “ the chief object of a man is no othw thin 
Bliss unmixed with misery”. 


Naiyayikas add a rider to this view and say that it is 

Theory of “ Bliss ac ‘Blissand absence of misery both’, 
company by absence of This opinion is controverted because the 
knowledge that * a thing will bring hap- 
piness ’f and not the knowledge that * a thing will give happi- 
ness or absence of misery’, generates a desire for the thing 
itself. Moreover, when there is bliss, there is always absence 
of misery, but the non-existence of misery does not always 
insure 1^he existence of bliss, as in the deep-sleep condition 
and in the universal destruction. Thus, absence of misery 
being invariably co-existent with bliss and not vice versa, we 
may say that absence of misery is less extensive than bliss 
and therefore it is implied in bliss. Therefore, the definition 
that * bliss only is the principal aim of human life’ is the 
proper definition. 


This bliss is not ‘ bliss mixed with* misery *, and .there- 
fore Madhusudana becomes more explicit by saying that * Bliss 
npmixed with misery* is the Purushartha* 

The well-known idea that * discharge of duty, acquisition 

Fopular .idea of four wealth, gratification of desire, and 

Purasharthas, and Pevo- final emancipation are the four principal 
tion* 

objects of human life’ must be under, 
stood in a secondary sense just as tire sentence * the plough’ 
^hare is life Pharma, Artha, smd Kama are means to Moksl|ih> 
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Thus Bliss-Moksha alone is the Purushartha* Or. to -th^ 
who have blind faith in the popular notion about Purusbar- 
thas it may be pointed out that the Bliss of Devotion is 
generated by the devotional duties and therefore it can be in- 
cluded under ‘ discharge of duties * and that because devotees 
have to be released from transmigration, bliss of Bhakti may 
also be classified as Moksha. Thus either as one of the four 
Purusharthas or as an independent object of human life, Bhakti 
is the aim of man, inasmuch as Bhakti is also the highest bliss. 


Testimony of wdrd. 


There are many sacred texts in the Bhagavata Parana 
and the Bhagvad Gita which assert 
Devotion as the object of human pur- 
suit. (It is significant that Madhusudana quotes no ' passage 
from the Upanishads in this respect, nor does he seem to hold 
that the doctrine of Bh&kti is non-Vedic because he has given only 
a single quotation from the Bhagvad Gita.) “ That by assidu- 
ous application to devotion one should surrender his mind unto 
me. — ^This alone is the orientation of Final Beatitude of mar 
in this world (Bha. Pu. III. 25, 44)» And also, ‘ And among 
all Yogis, he who, full of faith, with his mind fixed on me, 
adores me, is considered to be the most completely .possessed 
of Yoga (B. G. VI 47). 


Bhakti is two -fold, that which is a cause or an instru- 
ment and that which is an effect or a 
f usufruct. Thus in the Bhagavata Purana 
it is stated that ‘ the devotees themr 
selves recounting and reminding one another of Hari who removes 
mass of sins, bear a body horripilated on account of Bhakti 
generated by Bhakti*, (Bha. Pu.XL3. 31,) Thus Bhakti is a 
means to Religious acts, to Knowledge and also to Bhakti j 
It is therefore, that Bhakti is described in the intermediate 
six chapters of Bhagavad Gita and the Path of Actions and 
that of Knowledge in the first and last six ones respectively 
( vide Intro* to Gudha.) Thus it will be incorrect to refer -ta 

31 
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B, G. XVIIL 55, viz: ‘ By devotion he knows me in essence, 
who and what I am*, and thereby to assert that Bhakti is 
always a means and never the aim. 

‘ ]Devotion to God * must be distinguished from the 
* Knowledge of Brahma. ’ There is no 
o?Brahm.^”^ knowledge described in the 

scriptures as necessarily preceded by 
the performance of all religious acts such as the study of the 
Veda, sacrifice, donation, penance, etc; yet there are four 
points of difference between them, viz: their nature, their 
means, their goal and the persons entitled to both. Bhakti 
is of the nature of a conditional modification of the liquefied 
mind, experiencing beatification. Brahma-Vidya is of the 
nature of a conditionless modification of the inflexible mind 
illumined by the secondless Atman. The means of Bhakti is 
the hearing of books which record the merits of the Worship- 
ful, while that of Brahman-Knowledge is the principal Apothem 
like ‘ That thou art * etc. Their fruits are respectively intense 
love for God and the disappearance of Ignorance the Prime 
Cause of all evil. All beings ( including even birds and 
beasts ) are entitled to Bhakti, but only Sannyasins having 
the four preliminaries are fit for Brahma-Vidya. If there were 
identity all through the above mentioned points, then only the 
two paths will be identical, but not if only a fragment of 
the means is common to both. The Book of Brahma** 
Vidya is the Vedanta*-Sutras and the same book is to be used 
if the Bhakta for knowing the nature of Brahma the object 
ii love. 

fe it to be supposed that because Bhakti is not the 
SMa and Heaven. Brahma-Vidya. it may be the 

same as or similar to Swatgia which ie 
QOt the most excellent aim of man. Swarga is to be enjoyed 
in a particular place, -at particular time and by a patticnlat 
body but the bliss of Bhakti, like Brahma-Vidya is enjoyable 
in all places, at all times and by all bodies. Swarga is subject 
to dec^ and Is «»troIled by Indra and so it is after all not 
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unmixed with misery, but the Bliss of Bhakti is not of this 
type and is therefore unsurpassed. 

It must be noted that Madhusudana here differs from 
the Acharyas of other schools than that of S’ankara Vedanta 
who believe that Vmjct or Gokula or Vaikuntlia is the pjace 
for devotees and that it cannot be attained but by the giving 
up of the body. 

Madhusudana quotes a verse from the Bhagavata-Purana, 
viz, “ Even sages who enjoy the Bliss 
^ Atman and who are free from all 
bonds spontaneously dedicate themselves 
to Vishnu, without having auy purpose in view. Such is the 
excellence of Hari ( Bha. Pu. 1.7.10. This verse is quoted 
by Madhusudana, both in his Bf^akUrasayana and Gudhar^ 
ihadipika. He says that even Jivanmuktas are said to have 
been loving God and therefore also Bhakti is the highest goal 
of human life. 

II. Intrinsic Form of Mind: Homogenious with Qod. 


The Upanishads say that Brahman which is Bliss is the 
cause of the Universe. Having Per- 
formed austerity, he understood that 
Brahma is Bliss. For truly^ indeed, 
beings here are born from Bliss, when born they live by 
Bliss, on deceasing they enter into Bliss ( Tai.IIL 7.) The 
Vedanta Sutras, viz, ‘ that from which this ( visible world ) 
has its origin etc\ { Br. Su. 1. 1.2 ) and ^ the world is identical 
with Brahma because of the Chhandogya S'ruti, * the effect 
has its beginning in name only’, ( Br.Su. II. 1.15, ) also assert 
that the world is identical with Brahma which is its essential 
cause. The omnipresent God, who is the substratum of the 
superimposed Ignorance called Maya the essential cause of the 
subtle element.*' which are themselves the cause of the gross 
worldi which (Maya) has various wonderful Powers is the 
Inner Ruler of all and as such He is immanent in all. 



Therefore it is immanent in the.jaiin<i also. Thns the mind can 
be said to be of the form of the Brahma- Bliss, the Venerable 
One. 


This innate God-form of the mind is ( the substratum 
of the objeetifieation of the mind and 
This innata form com- jg therefore ) substantiating the latter 

patible withmuids . , i, . . 

oiyoctificotion. and IS 00 -existing with it: so thi s mnate 

form is not incompatible with the mind’s 
assuming the form of objects. It is therefore that the God-form 
of the mind is concealed as it were and not perceived in our 
daily life. 

III. Adventitious Form of Mind: 
that of Objects. 

The theory of perception is explained in detail by Madhn- 
sndana in his Siddhantabindui^ 'wEi^ 
Theory commentary on the Das’as'loki 

of S’ankara ( vide pp. 130-133 of the 
kumbhakonam Edition of Siddhantabindn ). A few lines of that 
explanation, pertaining to the subject under discussion are 
translated here. 

“ The inner organ stands in the middle of the body and 
pervades the whole body. It is pellucid ( so that it can' catch 
the reflection of a thing ) like a mirror. When the cognizable 
things like a pot etc., are to be et^nized, this inner organ comes 
oat of the body through an outer organ like the eye and 
pervading the whole of the object assumes the form of that par- 
ticular object, just as the molten copper does. < The extending 
to the object ( the eflferent current ) and the assumption of the 
forms of the various objects, on the part of the inner organ are 
possible because ) it is like the light of the sun. capable of 
^mediate contraction and ^tension. Because tjie nur^ trans- 
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formatioa of Ignorance is eomposed of parte, it extends at the 
time of assuming the form of the object of perception, from the 
interior of the body to the external object and stands undivided 
between the body and the external object like the eye itself. ” 


This assamption of the form of the objects on the part of 

the mind is said to have no beginning in 

Accidental nature of tjjjje ( although it has an end ), but it is 
caueea of Objectification . . -i 

of minH, at the same time accidental because in 

the waking state it is due to ( the con- 
tact of the mind with the gross objects through ) the connection 
of .an organ of sense with its object; in the dreaming state the 
mind assumes the form of the subtle objects on account of the 
subconscious impressions remaining in the mind from past 
actions; while in the deep-sleep condition the mind is 
metaphorically said to have been dissolved because it is then 
devoid of ( or separated from ) any object gross or subtle. Thus 
in a condition the objeot“tran8formation of the mind is due to 
some external causes. 


The object-form of the mind is accidental also because the 
objects themselves are superimposed on 
Brahman-Being with which they arc 
really identical as the pot is with clay 
and as auch jihey are invalidated or obliterated ( at the time of 
Moksha } just as the objects of a dream are during the waking 
condition. This illusory nature of the objects lends o fortiori an 
illusory existence to the object-form of the mind. Therefore, the 
objeet-rform of the mind is adventitious. 

IV. Re-transformation of mind into its 
Intrinsic Form; Path of Devotion. 

As has already been stated above the esoteric aim of 
all scriptures is only to bring about the estopal the object- 
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fonn of the mind and then to re-eetablish ita God-rform. 
Varions Saored Boobs endeavoar to aeeomplish this aim only 
by diffei'ent methods. 

The theory of the process of peroeption proTcs that the 
miod is rendered fluid and then it as* 

dSfp?ocela°of Per'! the lorm of the object of per- 

oeption. ccptdon ( Bee Snpra. p. 158 ). 


This brings ns .to the eonsideratiion of the three states of 


States of Hiud 
and their causes. 


the mind. ( a ) By its nature the mind 
is a rigid substance like lae and its 


rigidity like that of the lae, cannot be 


removed without the application to it of heating agents of 

, the nature of fire <■ Bhakti. 1. 5 ). Thus 
Bind. if “ind which 18 purified by actions 

dedicated to God is hard and inflenble, 


the aspirer of emancipation is advised to take himself 
to the Path of Knowledge. He will achieve his aim by the 
uninterrupted intuitive peroeption of Brahma through an 


uninterrupted modification of the purified though rigid 
mind, but such a modification is not nsefnl to the Devotee. 
( b ) If the agents are not intensely inflaming, the mind 
will be only flaccid or lax like the lae 


BelaxGtioiti ol mind by 
slight-hGatijQg , causes. 


when it comes into contact with the 
heat of the sun. This happens when 


the mind comes into quick; or preeipitate touch with the 


object only. Although the component parts of the mind arc 
loosened, the mind receives no ever-lasting impression of the 
object because then the impression, if it is rectived at 
alt, endures till the mind praceives another object. The 
8 o‘*eaUed impr«n^«BS of the mind due to its perc^tien of 
titC' ol^ts, a iisci a piece of elotht-cte. are of this type* 
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( 0 ) There is a third condition of the mind when it is 
liqnetied. This state also is illnstrated 

toS-li'SSSSi' '■S’ !•> with lat, (.Jt M.ah«. 

dana both in his Bhakiirasayam <1. 8 ) 
and in his commentary on the Bhagavad Gita ( XII, 2 ). Jnst as 
the lac is rendered liquid by the application of fire, so does the 
mind also by its contact with the eonflagratory agents ( ta- 
p&kas ). These agents are < excessive ) Longing, Anger, Pear, 
Love, Joy, Sorrow, Compassion etc- When these heaters cease 
working, the mind again becomes stiff as does the lac also. 


This liquefaction of the mind is particularly useful because 
the form of an object, impressed on the 
liquefied mind is ever lasting ( Bhakti. 

• 1, 6. ), as the mind cannot erase the 

indelible stamp of this impressiijn evto when it perceives another 
object, just as the lac in its melted condition, having received 
the vermilion colour and then cooling down, exhibits the same 
colour over again when it is heated a second time and is app* 
lied to wooden things, so the liquid mind being once a recepta- 
cle of the form of God, can neveirlose the sight of that form 
and despite the perception of other mundane objects, the de- 
votee will mentally realise the immaikent presence of the 
Worshipful One, so it is said in the Bhagvata PnranaJ- 


“ He who perceives the God-transformation of hie mind in 
all bongs and also all beings in the God-transformed mind, 
is the most advanced of all devotees of the Venerable. ” 
( Bha. Pn. )• 

When the mind liquefied by devotional acts, assumes an 
uninterrupted form of the Bhcigteoat, 

Bh^cfeU^^ruijted that state of the mind is called Bhakti 
Bealisation^of Bhagavftt j 

by Xiijuefied miadv ( Buatit i\ 3« Thuis Bhakti is neither 

the unintenrupted modification of the 
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nnliqnefied mind ( which helpa the Jmnin ) nor is it the tem- 
porary modification of the flaccid mind ( which enables one to 
perceive the objects of the world )• The attainment of this 
Bhakti accomplishes the purpose of the Scriptures* So Madhu- 
sudana says:-" When the melted mind grasps the Venerable 
One who is omnipresent .and eternal, and who is a Plenum of 
Enowledge and Bliss, naturally nothing remains fuither to be 
achieved. ” ( Bhakti. I. )• 

V. Sentiment in Devotion and Sentiments 
in Rhetorics. 


According to Bharata, the author of Natyas'astra, Senti- 
ment is ( the permanent mood ) brought 

Bheklii, a Sentiment. ... 

out mto manifestation by the union of 
an Excitant, an Ensuant and an Accessory. The Excitants are 
two-fold: those called the essential and others called the 
enhancer. 


In BAakttroaa, the essential excitant is the Worshipful Onp> 
the enhaneer-exoitant, leaves of the Basil plant ( L. Oeimm 
iSanctum), sandal paste ete. The ensuauts are the gestures of 
the eyes etc. The accessory moods are disgust with the world 
etc. The permanent mood subsequently developed by the oo- 
operant forces mentioned above is identical with a state spe- 
cially designated as ‘ Bhakti-sentiment ’ and this is the form 
of God manifesting itself and is of the nature of the intuitional 
perception of the Highest Bliss ( ==Beatifieatian ). This very 
mood itsdf is the Bhakti-Toga, and true devotees give it the 
name of ‘ the Samnm Bmum of human life ’. Thus Devotion 
is a sentimoit because it 'fulfils the conditions of a sentiment 
laid down by rhetoricians. 


There are two forms of an object, the physical and the 
psyohical. The physical form Is un- 
varying, but the psyehicai forms are 
«rf Mind. different. Thus the single wo'man has got 

many forms as residing in the mindg of 
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men, viz: she is the wife, the daughter- in-law, the husband’s 
sister ( sister-in-law ), the husband’s brother’s wife and 
fhe mother. Similarly the same man is mentally understood to 
be the son-in-law, the father-in-law, the son, the father, ete. 
by various persons. In all these eases, the physical or objeetWe 
f )rm of the person may disappear, yet the mental or subjective 
form survives. It is more durable than the physical form. 
There'’ore that only is called ‘the permanent mood’ in 
rhetorics. 

It has been stated above that Bhakti is the uninterrupted 
( i. e. eternal ) modification of the liquefied mind, of the form 
of God. Thus the Holy One, the Supreme Bliss, by nature, 
being present ( as reflection ) in the mind, Himself becomes the 
sentiment in.its highest plenitude, so thatB&aftfi-rasaisnothing 
but Supreme Bliss ( Bhakti I. 10 ). Therefore, the term ‘ per- 
manent mood ’ can be applied to Bhakti in its literal sense and 
notin its technical sense of rhetoric. Thus Bhahtirasa is 
superior to the sentiment of rhetoricians. 

It has been already stated that the essential Excitant of 
Bhakti-sentiment is the Worshipful One 
Explanation of Wen- manifested permanent 

end EsEentiai Excitant, mood 18 the Holy One. Xhns the essential 
excitant and the permanent mood of the 
Sentiment of Devotion seem to be identical, which is not the 
case in the sentiments of the alankariJtas, bat Madbnsndana 
explains that thpy are not indentioal, because they can be 
distinguished inasmuch as the permanent mood is the image of 
God-Bliss reflected in mind and the essential excitant is God- 
Bliss, the origin of the image. 

The Q-od-Bliss-form of the mind is the permanent mood of 

the sentiment of Devotion and the same 

Distinction of both jg g^se with the sentiments of 

these the 

one, perfect, the other, rhetoricians, but there is a reason why 

imperfect, manifestation . l . ■. 

of Bhagavat. latter the permanent moods are 

not manifested as God-Bliss, ( Bhaktis 


22 
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1. 11 ), In the sentiments of rhetoricians, the ohjeot of Ioto etc. 
or the essential excitants are the beloved ’ and others. TEhese 
latter are the effects of G1 d-Bliss veiled in Ignorancej L e. in 
the Vedanta phraseology Parm'xnandavishayavaeehimachai- 
tanya is the dlatnbanavibhava in the rhetorical sentiments, 
while Parmamndarupa Ohaitanya itself is the alambam vibhava 
of the sentiment of Devotion. The enjoyment produced by the 
sentiments of Love and others is not so perfect as the Bliss of 
Bhakti-rasa because in the former the Gk>d-bliss is limited by 
the objects, while in the latter the God-Bhss is unlimited. In 
the former, the Object-Bliss is at first the essential excitant and 
then its reflection in the mind is the permanent mood which 
finally becomes manifest as the sentiments S’ringara, etc. tin 
tha latter 3od-Bliss or Subject-Bliss is the sole source of all 
these processes. Subject-Bliss is unconditioned, but Obje it-Bliss 
is conditioned. Subject-Bliss is not mixed with Ignorance. 
Object-Bliss is mixed with ignorance ( 1. 13 ). This limitation 
through or association with Ignorance is the canse of the 
defieiei^y of bliss in the sentiments of rl etorioians. This also 
proves the superiority of Bhakti-Basa over the sentiments of 
rhetorics. 

VI, Bleven-fold Path of Devotion. 

The Bhagavata Purana describes the stories of many 
Bhagavatas or devotees. These stories have been collated and 
classified by Madhnsudana in the order of growth of devotion 
in the Devotee, so as to offer a description of the various 
stages the devotee has to pass through before he reaches ^d- 
Bliss. Below is given a description of these with necessary 
note8=— • 

The first four steps of Bhakti.are purely instmmmttal, the 

last eight .b^iig cmu^nent. The inter- 
tb» main dassifloation. mediate three steps are to be readhed by 
the se{f-eixeftion of the Devotee while 
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the last four are automatically reached by him. Thns.the first 
fuar, the intermediate three and the last four steps are de« 
scribed as ^ or or and 

respectivelyi 

( i ) Service, of the Great. This may be ‘ Service of the 
Devotee of the Holy One, followed by its result, the service of 
the Holy One ’ or ‘ service or Love for the Holy One Himself.’ 
An example of the former is Narada who served the Gi’eat 
( Bha. Pu. I. 5. 23-89 ). The latter is illustrated by the service 
of Vibhishana, Hanuman, the Elephant, the Gopis, ( Bhn. Pu. 
XI. 12. 1-6 ). 

( ii ) Fitness for the Mercy of the Great. This fitness is 
attained by those only who possess the virtues, compassion, 
endurance, impartiality, freedom from passion, desirelessness, 
moderateness in eating etc. ( enumerated in Bha. Pu. XI. 11. 
29-31 ). To such the Great or God may show Mercy of their or 
His own accord or out of regard for the efforts of the Devotee. 
God Siva showed mercy to His devotees the princes of His own 
accord ( Bha. Pu. IV, 24*25-32 ). Narada and Dhruva had to 
toil hhrd before they could win the favour of the Great and 
God respectively ( Bha. Pu. I. 5. 24 and Bha. Pu. IV. 
8. 35-42 ). 

( iii ) Faith tn Devotional Asisi ’ Faith ’ means the particu- 
lar inclination or liking for the devotional acts, expressed in 
the words: * I shall have achieved my aim by the performance 
of these acts ’. Such a kind of Faith is described by Brahma in 
his prayer to Lord Krishna in Bha. Pu. X. 14. 30. 

( iv ) Performance of Devotional Acts'. These acts are 
nine in number; ( 1 ) the hearing of the achievements of God, 
(2) celebrating those achievements, ,(8) remembering them C4) 

‘ foot-salutation ’, L e. showing respect to Vishnu by touchin ' 
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ffis feet, ( 5 ) worship of Vishna, ( 6 ) bowing ^ Vishnu, ij ) 
acting as a servant of God, ( 8 ) thinking God as the intimate 
friend of oneself, ( 9 ) self-surrender. ( Bha. Pu. VII. 
5. 23-24 ) . 

( V ) Budding Forth of L&oe for Bhaga^at- ' Love ( = Rati j 
for Bhagavat ) means ’ a particular impression of the mind, 
which is the permanent mood of the sentiment of Bhakti and 
which has the form of God ( impressed on the liquefied mind ). 
This step is the very soul of Bhakti. The six succeeding iSteps 
are but the result of the development of this step only. Bha. 
Pu. III. 23,25 X X. .51, SS”. describe the above four steps as! 
necessarily preceding this stage of Rati for God. 


( vi ) Self- nalieaiion: This realization means ‘ the intui- 
tional perception of the Inner Soul as different from the gross 
and sul)tle bodies, and it is followed by complete indifi’erenoe 
to the world. ) All the passages of the Bhagavata Puran( e. g. 
III. 26, 6-7, VII, 7,. 19-20; X. 14-56 ) emphasising the 
knowledge of Atman are to be understopd in 


( vii ) Growth of Love for Bhagaoati This is a 
consequence of the previous stages. 


necessary 


( viii ). Conseimsness of, Bhagavat, dawning: This is the 
intuitional perception of the Worshipful, the object of the Love 
of the Devotee. The Bha. Pu. ( VII. 4, 37-48, III. 25*34 ) slate 
that devotees of Bhagavat do not ^ish to be identified with or 
immerted into Bhagavat. 


( ix ). Performance of Devotional Aet$, becoming habitual: 
It mjost be noted that the fourth step is not identical with this 
ninth step. Tn"the former the performance of these acts is 
accomplished by thoughtful efforts on the part of the Devotee: 
in the latter, it is the very nature of the Devotee. The deseri- 
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ptioD of Bharata in the Tishm'pnram and Ambarisha in the 
Bhagavata-Purana belong to this stage of Bhakti ( Bha Pn. VI 
24. 18-21 ). 

( 3j Appsataws of the Qualities of Shagavata tw the 
Dmtee: The Bhagavata Parana states that “ If they wish to 
have my prowess ( Vibhati ), my power ( Maya ), my divine 
glory ( Bhagavati S'ri ), and the eight-fold Lordship { Ais’ 
varya ), they obtain all these in this very life from me, tiie 
Supreme ( Bha. Pu. III. 25-37 ). 

( s4 ). Inability to endure separation from Bhagavai, even 
0 the point of death'. An illustration of this stage of Bhakti is 
supplied by the story of the Qopis in Bha. Pn. X 31. 15. 


APPENDIX III. 
Madhusudana and S’ankara 

ON 

Bhaktimarga in Gita, 


Till the time of Madbnshdana, the followers of S'ankara 
Vedanta eontinned jn some way or other 
S'ankara and his to uphold the main tenet of S'ankara, 

Hadhnsndaoa believed viz- Knowledge and knowledge alone 
in the Path o{ Jnana. is the Path to Salvation. 


S'ankara himself did not emphasise the importanoe of 

Devotion ( —Bhakti ) as a means to 
a'ankara’8 mterpreta- Moksha. If we examine the interpre- 
(ionofBhakU examined, tations of S'ankara and Madhnan&na 
of the word ‘ Bhakti ’ in the Bhagavad 

Gita, we can clearly appreciate the signiAeanoe of the eon. 
tritkition of the latto- to the S'ftnkara Vedanta. 
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The Word ‘ Bhakti ’ oeears about thirteea times * in the 
Bhatravad Gita. In t eight of these 
8'anh^’« plaees, S'ankara does not try to inter- 

thatof Madhvaudoma. pi^t Bhakti, whereas m all these 

eases Madhnsndana finds it oonvenient 
to explain the word as “ the n.nst ardent love for God 
( Parama'van parah prmS, ). " We t eel that the silence of 
B'ankara here lends ample scope to Madhnsndana for thorough 
exposition of the term '* Bhakti Bat in 1 four other eases 
S'ankara explains ‘ Bhakti ’ as ‘ JnSna *. In £ two of these 
plae^i Madhasadana does not adhere to this interpretation and 
understands the word in the sense of * Love for God’, while in 
the remaining two places Madnhnsndana had to accept 
S'ankara’s interpretation. In the $ thirteenth place, S'ankara 
and Madhnsndana both understand the word ' Bhakti ’ as 
' service of God. ’ 

In order to show the glaring difference between B'ankara’s 
and Hadhnsldnna’s interpretations of 
^ Bhakti, wa might note thdr explanatioB 
of certain verses of the Bhaeavad Gita. 
In 26tb verse of Adh. IX S’iS Krishna 

says to Arjnna: “ He who offers to me with devotion a 
a flower, a fmit, water, that I eat of him with 
the purified mind as he offers it with devotion. This 
verse Us ^passed over by S'ankara without noticing 
the great importance it has in the devdopment of the 
doetrine of Bhakti. But this silence of S'ankara has offered 
M adhusndana an opportunity to freely explain his view of the 

♦ B. tt A<ih. VIIL 10, 28; IX. U, 26, 80; XL 64; XIIL 10; XVIIL 
64,66, 68; XIL 1?,.18; XIV. 26. 

f ' Bhajanam''l6Miktht' is tbs onfy interpretation in B. Q. Adh. Vlll. 
lOf IX. 14, 2^ 205 Xn. 17; lOyand XIV. 26. 

^ Adh. VIIL 22; XHL 1.0:XVllL'h4. 66. 

£ Adh. Vm. 22 end XUL 10. 

2 Adb.XVIlL66; 
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verse.' Acooi'ding to Madhnsnclaiia, ( 1 ) * devotion ’ means 
‘ love for God implying the knowledge tl)at ' there is nothing 
higher than Vasndeva’ ( na V&sudevM par am asti Mnehit ), (2) 

‘ offers’ means ‘offers a leaf eto. as a servant offers the master’s 
own things to his master’ , ( 3 ) ‘ i eat ’ may be nnderstood not 
only in the implied sense of ‘ I aocapt, ’ supported by the 
S'riti that ‘ Gods neither eat nor drink but they are satisfied 
only by seeing whatever is offered to them but even literal 
sense of ‘ 1 eat ‘ is not objeeted to by MadhdBudana, so that it 
also means ‘ 1 eat ’ personally a leaf, u flower eto. offered to 
me by my devote and I do not mind the rule of injunction and 
prohibition of eating, jnst as I ate the grains of riee brought 
to me by the Brahmin S’rid&man. ( 4 ) The repetition of the 
word ‘ devotion ’ in the latter half of the verse, is explained as 
suggesting that neither the birth as a Brahmin nor the per. 
formanee of severe penance is the cause of my acceptance of 
the offerings made to Me, but devotion and devotion alone can 
attract Bne. ( 5 ) The words ‘ a leaf ’, ‘ a flower ’ etc. point out 
that ' devotion alone satisfies Me and not the rich and plauteons 
offerings presmted with great pomp and pageantry, as is the 
case with other deities. 

Another verse shedding a greater light on ihe dissension 
undertaken is: — “ Abandoning all 
thyself unto Me. Be 

88. not sorry, I will liberate thee from all 

sins. ” ( B. G. XVIII. 66). S'ri S'ankara 
has written a very long commentary on this verse, a summary 
whreof here would be out of place. Suffice it to say that he 
makes much of the word ‘abandoning' , neglects the importance 
of ‘ surrender thyself ’ and draws the conclusion that “ the 
Path of Knowledge accompanied by the abandonment of all 
actions, *’ is the purport of this verse and that of the whole of 
the Bhagavad Gita, ( sarvadharmSn parityaiyaFsannyasya 
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sarvakarm&Ditjefat ). Madhasadana explains ‘ suri’ender 

thyself ’ as ‘ think of Me with ardent love uninterruptedly 
He says “ This verse does not lay stress upon the abandonment 
of actions but on the self-surrender unto God with indifference 
to the fruit of wqrks ( which may be even continued ), by all 
the four Aa’ramas the student, the householder, the forest 
anchorite and the religious mendicant in general. ” According 
to Madhusudana the highest aim of ail Scriptures is to teach the 
self-surrender unto God hnd therefore God Krishna concluded 
the Gita S'astra with the same, because'without self-surrender 
even abandonment of actions will not bring about the result 
which it is expected to do. Madhusudana says that the teaching 
of samnyiaa could not be imparted to Ar jnna and therefore 
aaimyoM as S'ankara understands it cannot be the sense of the 
verse because it it were so, the pronouns * thyself ’ and ' thee ' 
will not be applieabletto Arjuna whom they are meant to rder 
to< ‘ In this Gitas'astra three Paths inter-related as means 
and aims have been taught. The Path of Action readiing the , 

abandonment of all actions is summed up in " by 

worshipping Him in his own actions a man wine Perfection, ’ 

( Adh. XVIIL 46. ). The Path of Knowledge, aeeompamied by 
the tiiree proeesses of ‘ hearing ’ ete. completely operated upon 
and preceded by abandonment of actions, is wounded up in 

“ having thus known Me in essence he fortiiwith enters 

into toe Supreme " ( Adh. XVill. 55 ), The third Path, the Path 
of Devotion to God is the means to and also the end of toe Path 
of AetionS'and toe Path of Knowledge and is finally described 

in ‘ Abandoning all dharmas snrrender thyself nnto Me ’ 

( Adh. XVin. 66 ). 

WhUe writing his Gudharthadipika Madhnsndana had 
always before him S'ankara’s commentary and therefore he 
1»B XM^d the irreeoneilable difference between his own inter- 
lacetotoin of tiiis verse asd that of S'ankara, by writings— 



173 


“ Bnt S'ankara in Ms oommentai} on this verso says that the 
verse XYIII. 66. reiterates the abandonment of ail aetions in 
‘ abandoning all dharmas’ and snms np the Path of Jnana in 
‘ surrender thyself “ nnto Me alone, ’ ’’ where he ( Madhu- 
sndana ) significantly remaras. “ What insignificant and 
worthless creatures are we to expatiate upon the exact purport 
of the Lori! ” 

One occasion in the Gudharthadipika makes it quite 
evident that Madhusndana differed 
Madhuaudana’s differ- largely from S’ankava’s interpi’etation 
B!niL W Of the Bhagavad Gita. In the intro- 
dnctory verses to his commentary on 
the B. G.,' Madhnsndana pays that with the Jivanmnkta, the 
Love for God is spontaneous. This Love for flari is the very 
nature of the Jivanmuka-devotee as much as ‘absence of ill 
win ' etc. ( described in B. G. XII. 13 ) are his intrinsic virtues. 
In B. Adh. XII. 13, the Loving Devotee ( PremabhaMah ) is 
described, beoanse it is stated in B. G. VII. 17 that ‘Of these, 
the wise constantly absorbed in meditation and devoted to the 
One is the best ’ ( Vide verses 37 and 39. Madhnendana’s 
introdnetion to his cemm: on the B. G. ) Bnt in the commentazy 
on this verse in the very body of the book Madhnsndana tells 
us that ( 1 ) the verse refers to the aJtsharop&aaia i. e. the 
Ji^ni and not to the Bhakta, <2) that the verse is to be 
interpreted in eonsideration of the verse VII. 18 of B. G 
NoWe are all these, but I hold the wise as verily Myself. ’ So 
the verse does not describe the Vishnubhakta ( Vide verse 28 
in the introduction to the GudharthadipiJca ). The reason of 
tViijs evident self-oontradietion is also patent. We have only 
to open S^ankara’s explanation of B. G. XIL 13. Because 
S'ankara takes the verse to refer to JnanJ, in his eommentray 
on the verse, Madhusndana had to explain the verse in the 

sanDie way. 

23 
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The strong: leanings to the Path of Devotion, that Madhn* 
sndaua had, become manifest ( a ) in 

Path onjevSioi!r references he makes to oertain 

devotees, in order to illustrate the 
meaning of certain verses o£ the GBta, ( b ) in his verses ex- 
pressive of his fervent love for God and lastly’ ( e ) in oertain 
views which are partienlarly ( mentioned and ) emphasised 
by Madhnsndana only among all the followers of Sankara^- 
all tiiese we find scattered all over his eommentai'y on the Gita. 
The names of S'rldaman ( IX 26 ), Aj&mila ( IX 80 ai^ 31 ), 

l^rahlSda ( IX 31, XVm. 66 ). Dhrnva. Gajendra ( IX 31, ) 
Ambai^lsha and also Gopis ( XVIII. 66 ) are noted by way of 
illustrations in his commentary on the Gita. Similarly hia own’ 
verses ineorporated in his interpretation of verses XIII. 1, XV. 
19-20, XVnl 78, may be referred to. In XIII, 1. he says': ' If 
the yogins, with their mind subdued by eons.tant meditaticNi 
are able to see some so-nalled Highest Lustre devoid at ' 
all attribi^. and activities, let them see it. But any 
that Lustre alone, which, cerulean and indescribaUe rnn% 
<m the sandy banks of the Kalindi be for ever for the admira> 
tion and feasting of our eyes. " In XV. 20 we find, Those 
silly persons who cannot endnre the wonderful greatness of I 
Si'n Krishna, established by various proofs of evidence, go 
indeed to the hell, ’ and again ‘ I know no Beality superior to 
S'rl Krishna 'with the splendour of a fresh cloud, with His 
hands adorned with the Lute, with EUs yellow garment, with 
His lower lip like the reddish Bimba-ffuit, with His face 
beautiful like the full moon, with His eyes like the lotus’. 
Madhusndaim believed ( 1 ) that God even personally partakes 
of whatever humble food the devotee lovingly and sincerely 
offers to Him ( IX 26 of B. G ), as He did in the case at the 
li^ee^imiBB offored by S'zidaman and <2,) God assomes 
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human body at His own will and for the soie purpose of 
conferring boons upon Sis devotees. 

Thus although Madhusudana was a disciple of S'ankara, 
he differed widely from S'ankara and 
GOnolusiou. his followers. As distinguished from 

the latter, Madhusndana reestablished the 
exact meaning of certain verses of the Bhagavad Gita» inspite 
of the fact that he was bound down by S'ankara’s interpreta- 
tion which he always kept before him when he wrote his own 
commentary on the Gita, that according to S'ankara there are 
only two Paths mentioned in the B. G. -but Madhnsudana 
emphatically stated that there are three Paths to absolution 
dionssed in the B. G. and thft in- his opinion the Path of 
Devotion was as good as that of Knowledge and as sueh he 
himself followed that Path, though he did not adversely 
criticise the JuSmmarga. ~ 

appendix rv. 

Subhashitas from Madhusudana. 

( 1 ) At the &td of HarilillavyShh^a : — 

(2) In Madumdana’s tika on th& SamkshepchS'&fixaha:-— 

{ a )m 

( 3 ) From BhahHrasayana'^First UUaaaea,)^-^ 

I 

n 
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( 4 ) Is’vam^pmtifaUipraJcas’a ; — 

( a ) am'Mt i 

q: ^ 11 

( 5 ) MahimyiaMotfcAlha : — 

gi^gj^cr^ ^1313 I 

»59BRJT5t ajfr WK f5i:^ ^ ^ ii 

(6) Oitihartha^pik &: — 

( a ) *t f^rgf^’f: §®t: i 

t ^ q5OTp5^ «H ^ ^ sTJ^siy 11 

At tbe begii ning of 7 th Adh,, 

( & ) ^ 

^aRnfl^cR^cT flser t^jSd 1 

'Rjf m 

1^ ^^'sraiT f^n55i II 

( At the end of Bh. G. IX.) 

( e ) %sf^ ^PT: 5r%^o?!lst 

t^r?r li 

c^ifqr«n%»i55;*t4><;j?cits4- 
Trre^?i TiRrit II 

( at the end of Bh. G-. Adh. X. ) 

ififJwf ^ qt qsi^rsd ci i 

aRIira g #qSI'qTlc-bra^T gqiftt 

(Beginning of On. on Bb. Gi. XHI). 

( e ) TOfSRjrg?^ it 5t§j *Rrfi% i 

tis y g f grc q t ^ sF^Ri# m: ii 

( End of Gn. on Bh. Gi. XI . ) 



m 


( f-g ) wik 

'TPiV v^aRfi«(>C5ra[. I 

*tRFnJTpr 51 ft JTPiti^ I) 

^s(Tnn% %- 

StnFTOi^ Hfttn5W!RI<TR- 

( BJnd'of Un Bb. Gi. XV. 18. ) 
( h ) rait sia^^ait 

33i^nui m *iw5i3f^qR f5n%Trn >< 

»rtf ^ ^ fl«Rf *5R*RRJSIcl^: 11 

( End of Gb. Bh. Gi, XV. 19. ) 
( i ) #%J%iWR5i1t^Pirar 



?|iwn?T€ ftaift 51 II 

( ;■ ) sRToi^rsft i 

5Rif^ Sr 9^ % jRir; ll 

( End Ga on Bh. GL XV. J 
This nerse is agam repeated at the end of Gd. n Bh. 

Gi. xvm. 

(7) AdvaifiisiclclAi: — 


(a) 



9RW5tpRfl«; I 

|5»«*n^s^|5i¥T TWift^cTRIcJli 

3IIH fft ^ i%«w% II 

Beginning of Ad?aitadddhL 
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etc. 


( Advaitasiddhi— Pariidioheda IL P. 750) 
( <J ) let: 


^ ^ ’W't 11 


( End of Advaitaaiddbi \ 
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APPENDIX V 


Books and Authors referred to by Madhusudana 
in his works. 


N. B. Those nitirked seem to have been lost for ever. 


( t ) 

( .) 

( 2 
( V ) 

*{ ) aransT ( or aijssist on 

) 

This is referred to by 
Madhusudana in his eom- 
mentary on 
verse 7. 

^ ^ ) ST’gW ( ? ) 

( M ) 

( «, ) 

( \ ) 3in^«5q^5r 

tin) 3ir;^R!iw5q|5r 
{ ) fsife 

This is referred to in the 
closing verse of the3^[?rto^ 
“'rft#? IV Again, in 
MadhnsAdana 
gives a quotation from 
^HTfSr grf- 

5xqgT5rr5fir« 


( ‘iv ) 

( ) 3qfcr"is 

( It ) 3?a?fN*tw 
( nv* ) 

( I'. ) 

( ) SEIcqWst 

( XX ) 

( Grammar ) 

( X^ ) 5EWW 
( XV ) «T®qri^« 

( XX ) 

( Xt ) 11TRSPW 

( ) %6«ra 

( X« ) of ^tJoi 
( XX ) ^RS qTe RO i 
( %•> ) siriPi 

( ) ^osswR ( i e. ^ ) 

(lia) WT^nsgRT 
( u ) »ratii^ ( ? ) 

( ) ’ml ( on ) 

( ^V)»figT 

( 5X ) (Nyaya) 
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( ( *n®|5=wi%r) 

■*( ( on ^m) 

This rtferenee oeenrs in 
the Ondharthadipika on 
Bhagavad Gita-Adhyayas 
V and VL 
{ 3<r ) »i1?iTRTnr|5r 

( n ) ^cRR#r 
^ \\& ) =^:5tfl?55RH^ ( ? ) 

( Vo ) t«c|, 

( vs ) 

( v«, { in 8 

Adhyayas of 
fi t s- a wp i ) 

. ( V3, ) aJFfinr 
( vv ) 

( VH ) it{lft% ( ) 

( VS ) 5iTii(irf3s 

( Vtf ) ( ) Sf^SWJt 

(by ir???-- 
) ( ? ) 

( vs ) 

This is referred to in 

I. 

C ■so ) 

(*'.?) ars^^ror 

( 'ssa) grfjrftf^ 

( MX ) 

{ ’'3 ) 

( MV ) 

HMi 

{ H'? ) ^Tfetm®s by Ifitp 
1 Mv» ) 


*( M<« ) 

See footnote on i 96 ) 
n MX ) by ^gifJrsr 

This reference to a work 
on the Military science 
which we find in the 
JRSTR^, the eomlocientary 
by Madhnsndana on verse 
7 of the *r%!Ratvr, is noticed 
by Prof.' Winternitz ( p. 
532 of History of. Sanskrit 
Literature ). It is also no- 
Ideed by Weber in hif> 
Indian Literature. 

( Mxa ) 

( 50 ) qifrts 
( 5^ ) *tr*Rirei 

( 5X ) 

{ 53 ) 

{ 5V ) 

( 5M ) 

( XHa ) ( t ) 

{ %% ) 

( 5V» ) 

( s«s ) 

( 5»- ) STr!Tl%fIIITl^ 

{ «o ) ssinrfrTRcft 

( '•oa ) WTRfi^spqsT ( * ) 

( 

( oia ) 

( 'sx ) wi r ^ H dK 

( ) »Tra (on ?ira«nir^) 

Grammar, 

1, v»v ) 

{ WH ) <mi*TRT^ 



( IHI ) 


{ '9'^.a ) 

( 

(«»'*) q?R[^ft^4 
( '#« ) q??R^?iT (a com, uii 
the J^hagavata 
Parana 

This book is referred to 
by Madhtisndana in his eo- 
mmentary on of 

( Vide pp. 3-4, 7. 
Calontta Edition ). Acoor- 
ding to Anfreeht ( Cataio- 
gns Catalogornm Vol I. P. 
616 ), qrqiHfjPlT was wri- 
tten by 

(.«>;) 

{ vi^a ) (?j 

( «%b ) qrmiw 
1 '*«,c ) qrf^fl 

( CO ) qrioi^nqr i%r 
( c*) ) 

{ i\ ) 

( C2 ) 'n%Rfq 

(, ^a 1 i^sKiR ( ) 

( cv ) 

(«'*.) 5#^ (a comment- 
ator on ) 

{ ci ) 

{ 

( tfc ) jwraffir 
{{ (a comment- 

ator on.w|<Rtr^) 

Hpn^^’s Comm, on 
^^TRTftRqj. Thia is referreql 
U ' 


to in Madhnsndana’s Comm 
on 

( so ) sm%sar^ 

( SI ) arei^: 

( ss ) 

( ) snteicq^ 

( SV ) 

{ s^«a ) 

( S'*, ) ^r<?pisRi5q,5 

»( s^ ) (in 

In III. 221 of the^i%q5rnit??R, 
a “wT^RiPC^is rrfeirtd to 
by the anthor Ma- 

dhnsndana saya that it is 
who wrote a co- 
mmentary on the aphoris- 
tie sentences written by 
These “aphoris- 
tic sentences” were a 
commentary on the 

This is rotio^ by 
Anfreeht ( Catalogas 
Catalogornn Vol. I. p. 248) 

( S'# ) 

( S<; ) srgiiBit ( by sqosfft?? ') 
This work is referred to 
in the 1 

and also at the close of 
qft*#? IV of the dame 
work. In 3f|«<t!R'^ei it is 
quoted:— 

qr 

I srf^^: 

( s«5a ) ar^s 
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( *8 ? ) 

( 

( n*«> ) »ifr^ ( ? ) 

( ) 


(^• 1 a) fR 3 ( flfrsRU^ ) 

( O on STi^i^s 
While oommentiijg on 
1. T.Madtnsn 


dana tells ns that ^rt^nm 
and others wjrote a co- 


mmentary on the siwrs, 

( »oO ’iflfc ( ) 

( <loy ) 


( \«% ) *n«rSr 


( 'loj. ) *ttmK ( i. e. 


) , 

( m ) #nnr 8 ?r 

( 1 ^* ) ^I%!T«I 
( 1 'll ) aisipR’ ( ) 

i^w ) ^‘^ 5 r^rt 
( ( on ’Jr*! ) 

( 1 R.'•^ ) ^g^icT 

(n -a) (>^ 511 % ) 

( nO *rp*K (on medicine) 
(i \ % a) ^i^e7f)ii1rsr 
{’iM b)gRf*rr«ra ( ) 

0 ^? e)fiTrr*!iT.i^ 5 rffr(? ) 

( “i 


O a) trfSi ( *^ft5.uflfoT ? ) OX'S ) p%.gcr ( ? ) 

(•) • <j b) ( ’i’’'.^)fl?ir9r ^ 

( ‘io i ) tros'i#^ ( author of) ('* ) 

mm ) 


(^o : a)iTo?!rr^ 

( 

i*o*> a) 

{ ) qi]p?r?:i 

{ ^I'l ) 

( 1 U )TrR( fttfrra?'? ) 

( 'i''0 ( by ; 

(n? a)*Jte 5 wl 
( 

( I'll* )*n?R®f!r?^ 
[‘in\»a)*T8® ( anthoi of 


♦( ) 1 %^ 

Comm, on 

trarCRq!- This is referred 
to in Madhnsndana'sOomm. 
on 

(ilea) i%s^%^#?iW 3 ^f?irw 

(l |ob-) 

( 1 n ) 

( 1^0 f^iSPTW 

( Xi ' f ) Ifilars 
(isifa) 

(1 ivb) 
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(nvc) ( *BW * ) 

(H'*) 

fHO Sranroi ( ) 

(ilw) 

( 

( 

( nvc ) 5 r^fcia 
( iv^ ) on %tr 

„ on sr^ 

( ) jpraraq^ 

(iv^a) 5iri^q| 

{ ) 5 ti^mr 

Ov^a) ^ (qnSift ) 

(iv^a) 

( IVY ) RRRpai 

(ivvq) 

( ivi ) ^ ( on ^ti5ir and 
wn*Rr ) 

(WHa) ^ 

( iifO 

( iv'* ) by 

ill'll^ (referred to 

in 3^3%% ) 

In tfais Com. on 
Madhnsndana saj's that 


gfqxi^i g g was written by 
and that it is the 
well-known This 

is perhaps the same book 
as traqoi^s to which 
dhnsndana refers in the 
second Parichcheda of the 

) g#rat?R?E 

('j¥%a) (author of 

*a$qsai%^) 

( <iv) si^Fiwq^ 
lv^’^ ) 

( ’WK ) 

♦( 

This is referred to in 

I. 

(I'^ia) 

( . 

(\^xa) 

( ( by * 1 ^ ! ) 

( (hy ?) 

(iHia) ta%T ( from ) 



